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PREFACE 


main object of this publication is to 
present, m simple English, some of 
the works of Sn Sankaracharya in which he 
tried to expound, in a popular style, the 
philosophy of the Non-Duaiistic Vedanta 
of which he was the well-known founder. 
With this view the present translation has 
been rendered free of technical words and 
phrases, and in some instances, literal and 
technical accuracy has been purposely 
sacrificed in order to make the translation 
readable and comprehensible by itself in- 
dependently of the text It is however hoped 
that the juxtaposition of the Sanskrit text 
and the English translation will serve the 
double object of enabling the student of 
Sanskrit to understand the text better and 
to correct, by a reference to the text, any 
defect of expression in the translation as an 
inevitable result of the attempt to garb it in 
a popular style. To those that have had no 
training m metaphysics or dialectics and 
have neither the leisure nor the capacity to- 
read the original standard works of San- 
kara, — mostly elaborate commentaries on 
the Vedanta aphorisms, the Bhagavad-gita 
and the Upanishads- — a publication of this 
kind should be specially helpful for a pro- 
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per understanding of the broad oatlme of 
Sankara’s philosophy of Non-Dualism The 
mam feature of that philosophy, as will be 
apparent from a study of the following 
pages, may be summed up very briefly as 
follows Samsara or phenomenal existence, 
whose mam factor is the bondage of births 
and deaths m succession is unreal and is 
the result of illusion, — the ignorance by 
which the only and absolute reality, the 
Supreme Seif, is mistaken for the unreal 
world, in the same way as a rope may be 
mistaken for a serpent m the dusk of the 
evening. Both bondage and liberation are 
thus illusory, for, since there is no real 
bondage at ail, how can there be a libera- 
tion irom It? Yet, liberation or moksha is 
relatively spoken of and can only result 
from a thorough knowledge of the reality 
behind and beyond and underneath and 
within the unreal Sankara emphasises the 
fact that such knowledge is not a mere 
theoretical one which can be gathered 
from books or lectures, but is of the nature 
of direct realisation or actual experience. 
The sole source of this knowledge is a clear 
and accurate understanding of the Vedic 
text ‘‘ That you art,” but, however much 
one may analyse its meaning by means of 
his own reason or with the aid of commen- 
taries, the drrect realisation of the self can- 
not take place unless the Vedic text i 
question reaches the student through t’ 
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mouth of a spiritual teacher (the gum). It 
is then, and only then that the disciple rea- 
lises m a flash, as it were, “ I am Brah- 
man,” the individual soul is seen, at all 
times and in all conditions, to be identical 
with the Supreme Seif, and the knowledge 
springs up that all this is indeed the Seif 
and there is naught but the Self. This the 
highest goal of spiritual endeavour, the 
moksha or liberation of the Vedanta philo- 
sophy. Further detail would be out of 
place in a short preface of this kind, but the 
translator feels bound to call attention to 
one very prominent teaching of Sankara 
which will be evident from a perusal of 
the present publication, — namely, that 
devotion to a personal God {Saguna Brah- 
man) is not inconsistent with the true 
Vedanta philosophy, but, on the other 
hand, spiritual perfection or liberation is 
impossible without the grace of God attain- 
able by devotion and the grace of the 
Master {guru) who alone can reveal the 
true nature of the Seif to the ardent aspir- 
ant for the Absolute that is beyond all 
word and thought. 


The Translator, 



FOREWORD 


I have great pleasure in writing a Fore- 
word to this book and I am grateful to my 
esteemed friend, G. A. Natesan for having 
asked me to do so. Mr. Natesan, in the 
course of a distinguished career as a 
journalist, publisher and public worker, 
has been rendering very commendable 
service to the cause of Indian culture by 
the publication of selections and abridge- 
ments from the ancient Indian classics 
with good and accurate English translations 
of them. In fact, he has been a pioneer m 
this field of useful activity and richly 
deserves the warm praise of ail lovers of 
our culture. Not the least among them is 
the present one. 

The great Shankaracharya, known even 
in his own day with the honorific appella- 
tion of ‘ Bhagavatpada ’ is one of the 
greatest philosophers and spiritual teachers 
of mankind that the world has produced. 
He has made a profound and lasting 
contribution to the world's philosophic and 
religious thought. His inspiration and 
influence have been very great and abiding 
in his own country and have also been felt 
in a very marked degree in the West. 
I remember in the tenth session of the All 
India Philbsophical Congress in 1934 , 
presided over by Dr. Mackenzie, the 
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€mment philosophers Eastern and West- 
ern, assembled there, voted unanimously 
with great enthusiasm for a portrait of 
Shankara as one of the great philosophers 
of the world. Scholars differ greatly as 
regards the age m which he lived, the dates 
ranging from the second or third century 
B. C to the 8th or Qth century A. D and it 
is not possible to come to a definite 
conclusion upon the evidences at present 
available. But one thing can, with certainty, 
be stated from the impressions gathered 
from the internal evidence m his works and 
from the traditional accounts of his life and 
achievements, that he was born during a 
very distracted and unsettled period in the 
history of Indian thought and culture. He, 
most probably, should have lived at a time 
when the pristine ethical purity and all- 
pervading influence of Buddhism in India 
was rapidly on the decline and, as a result, 
there was great chaos and confusion 
Innumerable cults and sects arose and 
divided the minds of men. Corrupt 
practices and crude superstitions masque- 
raded in the name of religion and attracted 
many followers. Tradition records that 
there were seventy-two cults and sects 
during Shankara’s period, besmirching the 
fair name of India’s ancient noble religion 
and culture. It was Shri Shankaracharya’s 
marvellous hurricane campaign from 
Kashmere and Nepal in the North to Cape 
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Comorin in the South — a campaign not of 
the sword, spelling ruin and destruction, but 
of intellectual conquest, peaceful per- 
suasion, and loving propaganda that led to 
the victorious establishment of the unity 
and purity of enlightened Hindu thought 
and culture and the banishment of many 
superstitions, and corrupt practices and 
rites. He based his doctrines upon the 
fundamental truths experienced by the 
immortal seers of our race. The Kapalika, 
the Shakta and others like them fell before 
the sledge-hammer blows of his irresistible 
logic and were absorbed into one fold by 
his overflowing kindness and his universal 
tolerance. The ancient well known six 
systems of Hindu theism known as the six 
samayas re-emerged, purged of all ex- 
crescences which crept into them during 
this dark age. Hence it is, that tradition 
refers to Shri Shankaracharya as ‘ the 
estabiisher of the ‘ shanmathas/ Wherever 
we may go in India, whether to Bhadrmath 
and Amarnath on the snow-clad uplands of 
the Himalayas or to Kanyakumari and 
Trichendur m the extreme south of India, 
we see still to-day enduring evidences of 
his enlightened reforming zeal and spiritual 
inspiration. He devoted a great part of his 
energy to the composition of beautiful 
stotras, in praise of the supreme deities of 
the six samayas for popular use m our daily 
prayers and they form a vital part, of the 
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Shankara’s works that we have now got* 
In these poems, we can enjoy his many- 
sided personality as the devout adherent of 
everyone of these samayas from his stand- 
point of the unified and comprehensive 
conception of them. Without the slightest 
tinge of partiality or preference, he has 
adapted the stotras to the spirit and 
technique of the various modes of worship 
of these six * samayas. He is at once, an 
ardent devotee of Shiva in the Sivanandaia- 
han, a pious worshipper of Vishnu in the 
Vishnu Padadikesanta stotras, a humble 
servant of Parasakthi m the Soundarya 
Lahari and a devoted follower of Skanda 
and Ganapathi in the poems in their praise. 
His stotras breathe an intense religious 
fervour and infuse the ecstasy and pathos 
of Bhakti and, what is rare, are suffused 
with the spirit of tolerance for the different 
angles of vision of the earnest seeker for 
the Godhead. We see in them not the 
intellectual aristocrat or the disputing 
scholiast or the thundering reformer but 
the devoted supplicant at the feet of the 
Lord who, m his infinite wisdom, takes 
many forms suited to the varied mental 
equipment and differing tastes of his 
devotees. We find him therein denouncing 
in strong terms the dissipation of the 
intellect, energy, and effort of man m the 
acquisition of book-learning and m fruitless 
logic-chopping disputation. He proclaims 
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boldly the unpalatable truth ‘‘Nahi Nahi 
Rakshathi Dukring Karane ” and ‘‘Vntha 
Kantakshobham Vahasi Tarka Vachasa*’. 
To him, religion is realisation, not learning 
or dialectic. 

With the aid of his wonderful spiritual 
insight, his gigantic intellect, his intuitive 
genius, his profound and all-comprehensive 
learning and his subtle penetrating logic, 
he constructed the many-mansioned edifice 
of Vedanta and rested it on everlasting 
foundations. Though the great Badarayana 
and Gaudapada preceded him in evolving 
the Vedantic thought, it was Shri Shankara 
that established the Vedanta as the prince 
among the darsanas of Indian philosophy. 
Through his marvellous Bhashya on the 
Brahma sutras and his lucid and masterly 
exposition of the meaning of the Upa- 
mshads and his clear and forcible commen- 
tary on the Gita and through his simple 
and easy enunciation of Vedantic doctrines 
in his prakaranas, he formulated and 
popularised the truths of the Vedanta and 
brought them home to the millions of his 
countrymen. He travelled ceaselessly 
throughout the length and breadth of India 
in an age when travelling was by no means 
easy or quick and even walked long 
distances barefooted and clad in the yellow 
robes of renunciation and spread his 
enlightened thought to all the masses. In 
his ail too short life, he worked incessantly 
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for the uplift and spiritual welfare of his 
countrymen and devoted all his energy to 
the service of humanity. His loving 
disciple, Padmapada, bears eloquent 
testimony in his Panchapadika to the fame 
and popularity of his great Acharya and to 
his wholesale dedication of his life for the 
sake of Lokanugraha and describes in 
beautiful verse how people flocked to him 
from all quarters to hear the melliflous flow 
of wisdom from his lips. 

Though some of his important doctrines 
and conclusions are challenged by the 
other schools of Indian Philosophy the 
mam underlying currents of thought which 
distinguish the Vedanta as the foremost and 
distinct darsana have been recognised by 
them all. It is, indeed, profitable at the 
present day to emphasise this vital aspect 
of Shri Shankara’s work as a philosopher, 
as we are apt to lose sight of it in the maze 
of polemical literature that has grown since 
his day between the three great schools of 
Vedanta philosophy which has only 
brought to the fore the keen differences 
among them. The doctrine of the self- 
evident validity of the Sruti Pramana, and 
the consequential principle of the supreme 
authority of the Prasthana Trayas (Upa- 
nishad, Brahma sutras and Gita), the 
doctrine of an ever-existent, unchanging 
Atma, the acceptance of Iswara as the first 
cause of the Universe as established by the 
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sruti and not merely by anumana or 
inference and the theory of Ananda or 
positive happiness in Moksha as contrasted 
with the negative view of dukha nivntti of 
the naiyayika, vaiseshika, sankhya, 
patanjaia and prabhakara schools of Indian 
Philosophy and the self-luminosity and 
the sentient blissful nature of Jiva and its 
characteristic of doer and enjoyer - these 
and many more are common to all the 
three schools of Vedanta philosophy. All 
these owe their clear elucidation to the 
genius and masterful exposition of this 
great world-teacher Even the great 
doctrine of Maya, always^ associated with 
his name, has been misunderstood as 
importing the theory of illusion and he has 
been sometimes denounced as a Crypto- 
Buddhist (Pracchanna Bauddha). But it is 
well to remember that Shankara strongly 
refutes the sunya vada of Buddhist philo- 
sophy, that nothing exists, neither matter 
nor mind, as well as the Kshanika Vada, 
that nothing exists for more moments than 
one and the Vignavada or the theory of 
subjectivism, the denial of the externality 
of the world to the thinking subject. The 
practical utility of the Maya doctrine in its 
bearing upon life consists in its efl&cacy for 
developing the spirit of unity by realizing 
that differences are unreal. In fact, of the 
three kinds of Bheda, namely Sajatiya, 
Vijatiya and Svagata Bheda into which ali 
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differences in the world can be classified, 
Shankara would reject all the three as 
untrue, while Ramanuja would discard the 
first two and Madhva would refute the 
first. 

Above all, the great service done by 
Shankara is his method of approach m the 
discussion and solution of the problems of 
philosophy. He laid stress on anubhava or 
integral experience, as the final test of the 
truth or correctness of any solution and on 
the acceptance of sruti as the record of the 
religious experience of the immortal seers 
of our race. He would not pm his faith on 
the validity of the conclusions of the finite 
logical intellect of man He would often 
denounce the " Sugata Samaya ’ (Buddhist 
philosophy) for following the method of 
implicitly accepting the dictates of one’s 
own intellect as the ultimate truth. He 
believed in flawless reasoning as conducive 
to the proper interpretation of sruti and of 
anubhava and accepted the rigorous 
standards of logic in the elucidation of 
spiritual truths. He maintained a scrupulous 
intellectual honesty and rested his con- 
clusions upon wellknown and authentic 
scriptural authority and on accurate 
quotations therefrom. In the enunciation 
of his doctrines and in his refutations of the 
theories of other darsanas he exhibited a 
calm, sober, reasonable and just attitude 
and as Sir Radhakrishnan says ‘ he 



FOREWOED 


XY 

destroyed many an old dogma not by 
violently attacking it but by quietly 
suggesting something more reasonable 
which was at the same time more spiritual 
too ' He rarely criticised without master- 
ing fully their intricacies, details and 
technique the other systems of philosophy 
and seldom indulged in vituperative 
language or in attributing motives to his 
opponents In one place in his writings 
where he exhibited an unusual warmth 
in criticising the theory of the Tarkika 
he gently apologises for this lapse by 
stating that he did not indulge m 
criticism for its own sake but for the 
sake of the pursuit and discovery of 
truth. He was master of an wonderful 
style and even those who criticised strongly 
his views admired the power, lucidity, 
terseness, suggestiveness and beauty of his 
prose In his own school of Advaita 
Vedanta he held a unique place and unlike 
the case of the other darsanas, his doctrines 
and theories have been followed with 
respect and admiration, but never departed 
from, by any of the brilliant galaxy of 
Advaita teachers and writers that have 
succeeded him till the present day. 

In him, we have the unique combination 
of the saint and the ascetic, the scholar 
and the poet, the philosopher, religious 
reformer, and man of action. It is refreshing 
to read the beautiful account of his intense 
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love and devotion to his mother in striking- 
contrast to his cold asceticism. In spite of 
the many centuries that have elapsed since 
his passing away, his great inspiration and 
tradition have been kept fully alive even 
to-day through the influence of the great 
Mutts he established for the spiritual wel- 
fare of succeeding generations of his 
countrymen and by the illustrious succes- 
sion of disciples who have adorned the 
headship of these Mutts and shed their 
spiritual lustre upon their fellowmen. 

He taught mankind to love truth, respect 
reason, practise tolerance and realize the 
purpose of life. None can deny his rightful 
place among the immortals of the world. 

*• Ashrama 

Mylapore 


K. BALASUBRAMANIA IYER. 
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HYMN TO HARI 

3 (i \ ir 

I praise, with devotion, the All-pervading' 
<Vishnu), Who Himself without origin, is 
the origin of the universe, in whom this 
wheel of samsara^ revolves in this wise, 
and realising Whom, this wheel of samsai^it 
is destroyed — that Hari, the destroyer ofi 
the darkness of samsara^ I praise, (I> 

^Phenomeiial existence ; the succession of hirtns 
and deaths. 
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m sqi^ 

% fRjftl II ^ 11 

Him, from a single aspect of Whom this 
whole universe has sprung into existence, 
by Whom again it is held together in this 
manner, by Whom it is pervaded, and by 
Whom it IS illumined through pleasure and 
pain, — that Hari, the destroyer of the dark- 
ness of samsara, 1 praise. (2) 

^ jjDisfjrrr I 

a iRiftt II ^ 11 

Him, Who IS ail-knowing, Who is indeed 
all and perfect, who is bliss itself, Wha 
resides m the -qualities* and has therefore 
endless attributes, Who is ynmanifest that 
differentiates the undifferentiated,- and Who 


Sattva, Rajas and Tamas. 
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is both the real and the unreal, — that Hari, 
the destroyer of the darkness of samsara, I 
praise. (3) 

% fRnlt U « 11 

There is naught eise than Him ; yet, this 
universe is not his real nature. He is not the 
objective world, for He is of the nature of 
non-objective consciousness. And though 
He IS devoid of the distinction of the 
knower, knowledge and the known, He Is 
nevertheless always the knower, — that 
Hari, the destroyer of the darkness of 
samsara^ I praise. (4) 

3 II ^ 11 

Him who is realised as the Supreme Lord 
by those who, having learnt from proper 
preceptors the extremely subtle nature of 
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the Immutable, are engaged in the contem- 
plation of the ultimate Unity with the help 
of renunciation, constant meditation and 
firm devotion, — ^that Hari, the destroyer of 
the darkness of samsara, I praise. (5) 

% II ^ (I 

Him who is realised as I am the self- 
resplendent Self ** when, by the control of 
the life-forces, the mind is confined within 
the heart amidst the repetition of the sound 
Om and,' all other memory being excluded, 
is merged therein and is finally dissolved,- — 
that Hari, the destroyer of the darkness of 
samsara, I praise. (6) 

% 11 \9 n 



hymn to habi 


5 


Him Whom the knowers of Brahman 
realise by meditation as the Supreme Lord 
within themselves known as Brahman, as 
the secondless, infinite, unborn, subtle, 
inscrutable Resplendence residing in the 
heart and attainable only by devotees, — 
that Hari, the destroyer of the darkness of 
samsara^ I praise. (7) 

if 'iswq I 

^ II <: 11 

Him Who is understood as the unsurpas- 
sable bliss realisable only by the spirit by 
those who perceive within their own hearts. 
That which is beyond the senses, being 
realisable only by the expansion of the 
individual self, and beyond the cognisable, 
being cognition itself, — that Hari, the 
destroyer of the darkness of samsara^ I 
praise. (8) 
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^ (I ^ 11 

Him Whom, the Unborn, sages like 
Sanaka meditate upon by understanding 
that every object of perception has an 
underlying reality and is identical with 
Brahman and by realising “ I am That ”, — 
that Hari, the destroyer of the darkness of 
samsara, I praise. (9) 

^ 11 \o II 

Him Whom the knowers of Self know 
as the Supreme Lord in whom I am by 
eliminating as not-T whatever is perceptible, 
and by realising that bliss which is self- 
resplendent consciousness, — ^that Han, the 
destroyer of the darkness of samsara, 
praise. (lo) 
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^ II n II 

Him in Whom the devotees of the Immu- 
table, -forsaking their bodies', merge them- 
selves by realising Him as the pure self- 
resplendent Self, infinite like space, as 
That which aione remains when all that is 
cognisable and differentiated is eliminated 
step by step, — that Hari, the destroyer of 
the darkness of samsara,. I praise. (ll) 

^ ^*0% II II 

Him Who is in all, Whose body is this 
all, and yet Who not this all. Who knows 
all, but Whom none knows at all, and Who, 
as stated above, holds all this together,, 
being the inner spirit thereof, — that Hari, 
the destroyer of the darkness of samsara^ I 
praise. (12] 
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g|rss?JTR el5i^2 I 

3 (I a 

Him Who is realised as I am the One 
that is the Ail” by those wh5 see, by their 
reason, all this universe as existing within 
themselves and their own self as the 
Unborn residing in the heart of all beings, — 
that Hari, the destroyer of the darkness of 
samsara, T praise. (13) 

5^% 

^Ersr 1 

?rr^ 

g a a 

Him Who is described by some as the 
One m all beings that sees and smells and 
tastes and touches and hears and knows, 
and by others as the witness that is the 
seer m all doers, — that Han, the destroyer 
of the darkness of samsara, I praise. (14) 
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4 II (I 

Him Who is realised as the Supreme 
Lord the Self that is the knower of objects, 
Who sees and hears and knows and tastes 
and smells and holds this body together as 
the individual self therein, — that Hari, the 
destroyer of the darkness of samsara, I 
praise. (15) 

5ifR||r 

ssT ^#s«irfq i5H^ I 

Cl 

g^iss# ^ 

4 ii ii 

He Who sees objects of gross matter in 
the waking state, illusion in dream, and 
blissful repose in deep sleep and Himself 
in the fourth state and is happy, — that 

Han, the destroyer of the darkness of 

samsarat I praise. (I 6 ) 
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f*T5R^5r^r2l*T5l: 

^ inv9 II 

Him Who, though pure, imperishable,., 
one and unborn, nevertheless imposes upon 
Himseif^' different qualities and different 
shapes and, like a crystalt, shines variega 
ted, differentiated and hidden by the fruits 
of action — that Hari, the destroyer of the 
darkness of samsara, I praise. ( 1 7) 

Him Who is the one Reality, but Whcr 
owing to the diversity of intellects, is con- 
ventionally spoken of in various ways as. 
Brahman, Vishnu, Rudra, Fire, the Sun, 
the Moon, Indra, Vayu (the God of Wind)y 
and sacrifice, — that Hari, the destroyer of 
the darkness of samsara, I praise. (l8) 

* Lit : Sees. f Reflecting external colours^ 
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31 # I 

#. II (I 

Him, the Unborn, Whom, at the begin-- 
nmg of the Taittiriya-Upanishad, Varuna 
explained to Bhngu as being uncontradict- 
able, conscious, pure, imperishable, trans- 
cendental unperturbed, unperceivable, with- 
out parts, blissful, and without a second,* — 
that Hari, the destroyer of the darkness of 
samsara, I praise. (19) 

# II II 

Him Whom, as stated at the end of the 
Taittinya-Upanishad, Bhrigu, taught by his 
father, realised as the witness in everything 
after having determined within himself “ I 


Son of Varuna. 
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am the Brahman beyond these five sheaths 
•of taste, etc.**'”,' — that Hari, the destroyer of 
the darkness of samsara, I praise. (2o) 

gp|: | 

»Tt^rSS5iTTS^ fk 

g II II 

Him by Whose inspiration, by Whose 
power, + and on whom depending, the 
knower of the field t directs the active 
principle in all creatures, and by Whose 
power is impelled the self that is the doer 
and enjoyer in this world, — that Hari, the 
destroyer of the darkness of samsara, I 
praise. (2l) 

?rl 

Em ?zi^r^?q^»n?Frr e e 

E fIMI: || ii 

* The five kosas, namely, annamaya, pranamaya, 
manomaya, vijinanamaya and anandamaya. 
t Maya-sakti, the power of illusion 
t Kshetrajna, the individual conscious self. 

II Chit-sakti, the power of intelligence. 



HYMN TO HABI 


IS 

Him, the one Supreme SBiiB, Who creat- 
ed all this indescribable universe and Who 
fully permeates every part of that creation, 
being identical therewith, and, thus becomes 
all that is manifest and unmanifest, — that 
Hari, the destroyer of the darkness of 
samsara, I praise. (22) 

^ II II 

Him Whom, by the help of the Vedanta 
the sciences treating of the self, the Pura- 
nas^ the cults of Vishnu-worship and other 
sciences, many have realised as the 
Supreme Lord within their own selves and,, 
knowing thus, have merged themselves^ 
into Him, — that Hari, the destroyer of the 
darkness of samsara, I praise* (23> 
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Him, the resplendent Lord, Who is 
speedily realisable even in this world by 
those who strive to seek him by means of 
faith, devotion, meditation, self-control and 
other expedients, but Who is hard to realise 
even through hundreds of lives for those 
who are devoid of those expedients, — that 
Hari, the destroyer of the darkness of 
samsara, I praise. (24) 

g II II 

Him, the indescribable glory of Whose 
manifestation has been defined by the Vedic 
seers in the passage ‘^All this indeed is 
Brahman,” that is, all this, being born of 
Him, being in Him and dissolving in Him, is 
identical with him, like the wave? of the 
ocean, — that Hari, the destroyer of the 
darkness of samsaruy I praise. (25) 
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SSI 

d 

gszjl ^ i 

^ 11 11 

Him who is reaiised by intense devotion 
as the unborn and indestructible principle, 
the pure intelligence residing as Witness in 
the heart, and by meditating ‘‘ I am in 
liim,’* as taught in the Gita and in the 
jnanner laid down therein,^ — that Hari, the 
^destroyer of the darkness of samsara, I 
jjraise. (26) 

g fulfil: 11 ^v3 11 

Him, the Infinite, Who, assuming the 
4:ondition of the individual self and dwell- 
ing ib .nature, incessantly enjoys the objects 
of- enjoyment through the five gateways of 
i:he senses, and Who, though one, appears 
AS different in different bodies like the 
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moon reflected in the waters, — that Hari, 
the destroyer of the darkness of samsara, I 
praise. (27) 

g (I \<L it 

Him Who is named Purusha and Who is 
realised, even in this world, as “ He who is 
I is that Supreme Lord and I am verily He*^ 
by those who intelligently investigate the 
teachings of Vyasa and understand the 
distinction between the field and the 
knower of the field,! — that Harij the des- 
troyer of the darkness of samsara^ I praise^ 

(28) 

A ^ I 

A fRirlt ii ii 


• The Brahma-Sutras of Vyasa. 
t Kshetra, the field or the body, and ICshetrajna,, 
the knower of the field or the individual self. 
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Him, the conscious principle residing in 
innumerable bodies, Whose oneness reali- 
sing, men speedily become Himself m this 
very life, and, in Whom merged, they come 
no more to birth in this world, — that Hari, 
the destroyer of the darkness of samsara^ I 
praise. (29^ 

^ 11 u 

Him Who is realised as “ He that is the 
Supreme Lord is I and I am verily He ’* by 
those who understand the unity in duality 
taught by the passages of the Madhu-Brah- 
mana'’ and attain a supremacy that exacts 
veneration even at the hands of Indra, — 
that Hari, the destroyer of the darkness of 
samsara, I praise* (30)^ 

qtsq %Hrq3rs??r:q5^oi^t' 


^ feih. Up , n. 5. 
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g II \\ II 

Him Who IS realised as the Supreme Lord 
by those who meditate on the unity of the 
Self, as He that, dwelling in the mind, 
impels the body to action, He too that, re- 
siding in the sun, causes him to radiate 
heat, I am verily He,” — that Han, the 
destroyer of the darkness of samsara, I 
praise. (31) 

^ 11 11 

Him, the ultimate reality, a spark of 
Whose consciousness reflected in nature'*' 
cognises the objects of cognition outside 
the mind, but does not cognise Him that 
dwells within the mind and inspires the 
cognition, —that Hari, the destroyer of the 
darkness of scCmsara^ I praise. (32) 


t,e.t the' individual self. 
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sit^ f| I 

g 1! ii 

Him who is realised as “ I am that cons- 
cious principle in this body ” by those who 
intelligently enquire Who is this Shining 
One in the body ? ” and determine that this 
Shining one is indeed the knower, the 
hearer and the thinker, — that Hari, the des- 
troyer of the darkness of samsara, I praise. 

( 33 ) 

srrfSrf^ =^1?^ ^ i 

a II IJ 

Who indeed can live, if He does not reside 
in the body ? He alone, therefore, is the 
Supreme Blise and He is the incoming and 
outgoing life. By such reasoning does the 
Scripture'^ declare that He is, — that Hari, 
the destroyer of the darkness of samsara, I 
praise. (34} 


.5 The Taitdriya-Upanisbad. 
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521^^ 3cimrf7 ?riT^cr: 

3 fRpftt (I II 

“ Am I the vital energy *' ? Or Speech ? 
Or the senses of hearing "etc ? Or the mindf ? 
Or the intellect ? + Am I a particular entity 
or the collective whole?” Him Who, by 
thus meditating, is realised as I am the 
conscious principle m this body,” — that 
Hari, the destroyer of the darkness of 
samsara, I praise. (35) 

Jirt qroit ^ tr^sf 

^S5r 

a ti u 

Him Who is realised as “ I am not the 
yital energy*, nor the body, nor the mindt, 
nor the intellect!, nor the ego§, nor the 
understanding il, but am verily He that is 
the conscious principle in this body,” — that 

* Prana, t Manas. % Baddhi. § Ahankara. H Dhi. 
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Hari, the destroyer of the darkness of 
samsaray I praise. (36) 


srrf f^ar ^ 

3 f^tO% II ^^3 11 


Him Whom, in the Upanishad of the 
Samaveda'^^ the father 1 explains to his 
son! as pure existence, pure consciousness, 
the unborn, the real, the transcendental, the 
eternal, the infinite, the first cause, and by 
declaring That thou art”, — that Han, the 
destroyer of the darkness of samsara^ I 
praise. (37) 

^ fff [2? I 

^ (I \c 11 

Him Who is realised as the ultimate 
reality by those who^ through perfect 

•Chhandogya-Upanishad* fUddalaka. tSvetaketu. 
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absorption of thought^ attain to the know- 
ledge of the conscious principle within 
themselves by first excluding all condi- 
tioned and unconditioned existence and 
then eliminating all that is perceptible as 
^'Not this’% “Not this/.— that Hari, the 
destroyer of the darkness of samsara^ I 
praise, (38) 

^r?irs^ ^ ^ %?t: 

^ 11 It 

Him Who is the warp and woof of the 
web of this universe including the undiffe- 
rentiated ether, Who is established under 
the designation of the Instructible in such 
passages as “ It is not gross, It is not 
atomic etc.”, Who can only be understood 
as “ There is no knower but He,” but Who 
is not the object of cognition, — that Hari, 
the destroyer of the darkness of samsara^ I 
praise. (39) 


Samadhi 
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^ ^ 51 f| sg: I 

ii II » o 11 

Him, the Knower, without realising 
Whom within one’s self as ‘‘ I am He/’ all 
this appears as real, but, who being reali- 
sed, ail this becomes unreal, — that Han 
the destroyer of the darkness of samsara, I 
praise. (4O) 

^TJTTS% 

^J^TSS^ITR ^ ^ 

Him Who is realised as the conscious- 
ness that ultimately remains when the self 
that is not free from impurity is burnt in the 
fire of knowledge kindled by eightfold 
Yoga^ like gold alloyed with iron in the 
furnace,' — that Hari, the destroyer of the 
darkness of samsarUj 1 praise. (41) 

“^Yama, Niyama, Asana, Pranayama, Pratyahara, 
Dharana, Dhyana and Samadhi, 
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q %?rT?sgr?ci^qr5r n ii 

Him Who is the resplendent light of con- 
sciousness, the first cause, the praise- 
worthy, Who shines like lightning within 
the heart amidst the spheres of the sun, 
.moon and fire, m Whom the sages, wor- 
shipping Him with devotion as the ultimate 
reality within their own selves, merge 
themselves even in this life, — that Han, the 
destroyer of the darkness of samsara, I 
praise (42) 

3^^ qt 

qqqi 1 

f?qrRrq ^qr^fq ijr^^q 

q %?rR^qFqfqqm 11 11 

May He, the all-pervading (Vishnu), 
protect this* devotee who is an individual 
selftexisting in Himself, considering “This 


*This IS a technicality of the higher Yoga, 
.fPurusha. 
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devotee praises Me Who am the essence of 
all organs with constant devotion and 
single-mindedness and withdrawing him- 
self within his own self” — that Hari, the 
destroyer of the darkness of samsara, I 
praise. (43) 

ll^^ll 

He who recites or hears this hymn of the 
venerable teacher, valuable to devotees and 
resembling the sun in dispelling the dark- 
ness of the fear of samsara, attains the 
state of the Ail-pervading (Vishnu) and, 
becoming a seer, realises both knowledge 
and the object of knowledge * within 
himself. (44) 


11 ?r*Ti 5 r[ li 

Thus ends the hymn to Hari 


The Supreme Being, 
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51 SI ^rg: 

SI m wr sr ; r 

%g^SfSi;|| X l\ 

I am neither earth, nor water, nor fire» 
nor air, nor ether, nor sensory organ, nor 
the conglomeration of all these ; for, all 
these are transient. I am He that alone 
remains in deep sleep, the secondless, un- 
contradictable'" attributeless Bliss (Siva). (l) 

;i gorf ^ ^OTf«r»TT=^I^«irr’f: 

r[ rt «rR'JiF«qTsiq^m?^sf^ \ 
3isiT?sTrs!i2irfSfriTi^«imirsncj: 

%q^SfP[ || 11 

I am neither castes, nor the rules of caste, 
society and custom, nor for me are concen- 


Lit. the ultimate remnant. 
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tration, meditation, Yoga and other prac- 
tices ; for, all this illusion of “ I ” and 
“ mine ” is rooted in the not-self and is 
therefore dispellable by the knowledge of 
the self. I am therefore the secondless, un- 
con tradictable, attributeless Bliss (Siva.) (2) 

^ JTTtfT ^ ^ 

if I 

II \ II 

I am neither mother, nor father, nor the 
gods, nor the worlds, nor the Vedas, nor 
sacrifices, nor any holy place ; for, in deep 
sleep I am [identical with Brahman which 
however is] not absolute non-existence, I 
am therefore the secondless, uncontradict- 
able attributeless Bliss (Siva). (3> 

ft I 

II 8 II 

Neither the Sankhya doctrine, nor the 
Saiva, nor the Pancharatra, nor the Jaina, 
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nor the Mimamsaka, nor any other, holds 
good. For, by special realisation it is reveal- 
ed that my nature is absolutely pure. I am 
therefore the secondless, uncontradictable, 
attributeless Bliss (Siva). (4) 

^ ^ 1 

II ^ II 

I am neither above, nor below, nor inside, 
iior outside, nor middle, nor across, nor 
l3efore, nor behind ; for I am indivisible and 
one by nature and am all-pervading like 
apace I am therefore the secondless, un- 
contradictable, attributeless Bliss (Siva.) (5) 

q f 53r ^ ^ gOt^ 1 

ciair 

11 ^ II 

I am neither white, nor black, nor red, 
nor yellow, nor bent, nor stout, nor short, 
nor tall, nor even formless; fori am of the 
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nature of self-resplendent consciousness. I 
am therefore the secondless, uncontradict- 
able, attributeless Bliss (Siva.) (6> 

^ 5rr^r ^ ^ ^ 

^^S5^S: II \9 II 

There is neither teacher, nor science, nor 
pupil, nor teaching, nor you (the hearer), 
nor I (the speaker), nor this empirical 
universe; for, I am the consciousness of 
the reality, which does not admit of dijBPere- 
ntiation. I am therefore the secondless, un- 
contradictable, attributeless Bliss (Siva). (7)- 

q IT fr IsTfT: ETff^ I 
3i^^i?iTq;^qi55r=!Troif 5 ^: 

II II 

For me there is neither waking nor dream 
nor deep sleep, nor am I the self condi- 
tioned by any of these three states (visva^ 
taijasa or J^rajna):; for, all these are of the 
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nature of nescience, but I am the fourth 
beyond these three. I am therefore the 
secondless, uncontradictable, attributeless 
Bliss (Siva). (8) 

f^: II ^ II 

Ail this universe, being other than the 
SELF, is unreal ; for, the SBiiF alone is all- 
inclusive, constitutes the ultimate goal and 
is self-established and self-dependent. I am 
therefore the secondless, uncontradictable, 
attributeless Bliss (Siva). (9) 

51 f 

51 ^ ^^355# 5f I 

5 f ^ 57 

^ IKo II 

It cannot even be said that It is One. 
How then can there be a second, other than 
That? There is neither absoluteness nor 
non-absoluteness,- neither non-entity nox 
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entity ; for It is absotutely non-duel in Its 
nature. How then can I describe That 
which is established by all the Vedantas ? 

a ii 

Thus ends the ten-versed hymn. 



11 II 

HYMN TO DAKSHINAMURT! 


<7^2??rFiTf^ mm mj r 

m q-^fsr^iT^ rs[4 

JTJT siO^^oTr’iS^ II ? n 

Who, by virtue of the illusion residing in 
the self, sees, as in a dream, the universe as 
existing outside Himself although (more 
truly) it exists within Himself like the 
reflection of a city in a mirror, but Who, at 
the time of the awakening, sees naught but 
His own secondless self, — to that Teacher 
incarnate, the Lord facing the south, be 
this bow (l) 

*TRT^f^TSWf5R5^55^ll^S2|f%5ftlrr»j; 1 

ft II ^ u 

Who like a magician or like a yogi, mani- 
fests, by His own will, this universe which 
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at the beginning was undifferentiated like 
the sprout latent in the seed but which sub- 
sequently became differentiated under the 
various conditions of space and time in- 
duced by illusion, — to that Teacher incar- 
nate, the Lord facing the south, be this 
bow. (2> 


^IT II ? II 


Whose light alone that is the reality 
shines in things that resemble non-enti- 
ties ; Who directly awakens His devotees 
by means ofthe Vedic sentence “That thou 
art ” ; and Who being realised, there is no 
more coming back in this ocean of Sam^ 
sara ^ — to that Teacher incarnate, the Lordf 
facing the south, be this bow. (3)^ 

• Because they have no reality of their own. The' 
self is the only reality and all else is illusory. 

3 
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STRIiftfa ci^tq SfJTrj; 

ll 9 n 

Whose consciousness flows out through 
the eye and other senses like the light of a 
big lamp placed inside a jar with many 
holes, and (thus) this whole universe shines 
•solely because He shines, namely, by the 
consciousness know,” — to that Teacher 
incarnate, the Lord facing the south, be this 
bow. (4) 

^ snoiJTq\f;^to??f^ =^55f f fi[ =q 

i^r^cir 

11 'a II 

Deluded persons who talk much, but 
who are as ignorant as women and children, 
the blind and the stupid, understand, as the 
the body, or the breath, or the senses, 
or the ever new^^-springing knowledge, or 


* The reference is to a certain school of Buddhists. 
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non-entity. To Him who dispels this great 
ignorance induced by the expansive power 
of illusion"’’, — to that Teacher incarnate, the 
Lord facing the south, be this bow. (5) 

ST^«T?Tir% q: 

ft II ^ 11 

Who is the inner seif which, under the 
veil of illusion, like the sun or the moon 
eclipsed, rnerely exists 1* in deep sleep owing 
to the withdrawal of the senses, but which 
when He wakes, is recognised by Him as 
I have slept,*' — to that Teacher incarnate, 
the Lord facing the south, be this bow. (6) 

5rT5ra[Tfti 

ft II \9 II 


Maya. t Since knowledge is latent in sleep 
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Who reveals to His devotees, by means 
■of the blessed symbol, His own self which, 
for ever, shines within as the “ I ”, unchang- 
ing through all the changing states of child- 
hood, youth and old age, waking, dream 
and sleep, etc., — to that Teacher incarnate, 
the Lord facing the south, be this bow. (7) 




Who IS the supreme self that, dreaming 
or waking, under the sway of illusion, sees 
the universe under various distinctions such 
as that of cause and effect, owner and 
owned, pupil and teacher, father and son,- — 
to that Teacher incarnate, the Lord facing 
the south, be this bow. (8) 


* The inana^mudras in which the thumb and the 
fore-finger are formed into a ring. 



HYMN TO DAKSHINAMUETI 3J 

srrrJi:, 

ii^ii 

Whose eight-fold form alone, namely, 
earth, water, fire, air, ether, sun, moon and 
soul, manifests itself as this sentiment and 
non-sentient universe ; than Whom, supreme 
and infinite, naught else is perceived by the 
seekers of reality, — to that Teacher incar- 
nate, the Lord facing the south, be this 
bow. (9) 

qRoT# %^5qrfci*3: 11 ^ ©u 

Since, in this hymn, the identity of the 
self with the universe has been made clear, 
by listening to it, by understanding its 
meaning, by meditating on it, and by teach- 
ing it to others, one will acquire the sup- 
reme faculty of identity with the universe, 
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together with the overlordship of nature 
and the eight-fold divine faculty. (lO) 

II fflr II 

Thus ends the hymn to Dakshinamurtu 


* sifowTT, JTffirr, JiRm, ssBrm, 5ir%:, 



u n 

DIRECT REALISATION 

52?[T% ^r^of % JT*TF2?fq; II ^ »■ 

I bow to that Sri Hari (Vishnu), the ^in- 
finite bliss, the Teacher, the Supreme l)ord, 
all-pervading, the prime-cause of’ ail the 
worlds. (l> 

s^: u ^ (I 

Direct realisation is herein expounded as 
a means to liberation. It should be studied, 
again and again, with great effort, only by 
the wise. (2) 

11 ^ \\ 

By following the duties of one’s own caste 
and order, by asceticism and by the propi- 
tiation of Haii, men will gain the four-fold 
requisite of freedom from desires, etc. (3> 
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zjtf^ fjrijf^grar ii ^ ii 

Spotless freedom from desires means 
such a dissatisfaction in respect of all 
objects from Brahman down to the inam- 
•raate as is felt in respect of the excrement 
of a crow. (4) 

fC 1 

g I ll^ll 

Discrimination of the real means the 
determination that the nature of the self is 
asternal while all that is perceptible is 
43therwise. (5) 

II ^ II 

The constant eradication of mental im- 
pressions IS called control of mind. The 

restraint of external activities is called 

control of body. (6) 

?rr g^rr w^w 
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Extreme abstention is the turning away 
from the objects of enjoyment. The 
.endurance of all kinds of pain is called 
^resignation, which is beneficial. (7) 

1 

Devoted belief in the sayings of the 
Vedas, and of the teacher is called faith. 
The concentration of the mind on the 
reality that is the ultimate goal is called 
balance. ( 8 ) 

2ir it^r m S5§?ii 11 « ii 

Desire for liberation is the name given 
to the intense thought “ How and when, 
O Lord, shall liberation from the bonds of 
samsara come to me ?” (9) 

Whosoever desires his own welfare 
should, after acquiring the above-mentioned 
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qualifications, commence the enquiry with 
a view to the attainment of knowledge, -(la) 

w fl si^r^ iK^li 

Knowledge cannot spring up by any 
other means than enquiry, just as the 
preception of things is impossible without 

hght. (II) 

^sf 3rr^ ^ i 

3'qTa[m 

“ Who am I ? How was this (universe) 
born ? Who is its Maker ? What is its 
material cause?” This is the kind of 
enquiry referred to above. (12) 

jnt i 

II 11 

''I am not the body which is a mere 
conglomeration of the elements, nor am I 
the group of the senses, but am something 
different from all these.” This is the kind 
of enquiry referred to above. (13) 
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?rl i 

“ All this (universe) 'has its .origin in 
ignorance and is dissolve^ by jcno.wledge^ 
Desire, in its various . aspects, is the 
mainspring of all action.” This is the 
kind of enquiry referred to above. (14) 

dsqiftfi5r:|| W 

“ The prime cause of both these (vis.r 
ignorance and desire) is the one, subtle and 
immutable Reality, *' even as the clay is the 
prime cause of the earthen vessel etc.” 
This IS the kind of enquiry referred to 
above. (IS) 

fw=^R: dsqtftgsjT: IR^II 

too am the one, subtle, and immutable 
Reality, the knower, the witness. I am 
That, without doubt.” This is the kind of 
enquiry referred to above. (l6) 


Brahman. 
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siIciTT ^ I 

11 ?\9 II 

The self is without parts and without a 
second; but the body is comprised of many 
parts. And yet they identify the two. Can 
any ignorance be worse than this ? (17) 

srq^q^ q^ 11 n 

The self is the ruler and subjective ; the 
body is the ruled and objective And yet 
they identify the two. Can any ignorance 
be worse than this ? (1 8) 

«rT?*TI *TfefTq\s5f%: | 

The seif is of the nature of knowledge 
and pure ; the body consists of flesh and is 
impure. And yet they identify the two 
Can any ignorance be worse than this ? (19) 

sTTwr 5T3Rr^^; 1 

cr 5 qtl ^4 srq^f^ct 11 11 
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The self is that which illummates and is 
absolutely pure ; the body is inert.^ And 
yet they identify the two. Can any igno- 
rance be worse than this ? (20) 

sTTwr fk i 

li R? it 

The self is eternal and real by nature 
the body is transient and unreal. And yet 
they identify the two. C5n any ignorance 
be worse than this ? (2l) 

The resplendence of the self consists in* 
its making all things cognisable. Its shining, 
is not like that of fire etc., for, there is- 
darkness at night (in spite of their presence 
in one place). (22> 

fMi 11 n 

That which is illuminated^ 
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He who. thinks “ I am the body ■" remains, 
alas ! in ignorance, as also he who thinks 
“this body is mine,” as if he were always- 
looking at an earthen vessel belonging to 
him. (23) 

^ ^ II 11 

I am indeed Brafiman, without differ- 
ence, without change, and of the nature of 
reality, knowledge and bliss I am not, 
therefore, the body which is unreal.” This 
is what the wise call knowledge. (24) 

5iTt g%; n n 

“I am without change, without form, 
without blemish and without decay. I am 
not, therefore, the body which is unreal.” 
This is what the wise call knowledge. (25) 

firl II i| 

1 am without disease, without ap- 
pearances/ without .alternatives, and 
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all-prevading. I am not, therefore, the 
body which is unreal/’ This is what the 
wise call knowledge (26) 

®N 

I am without attribute, without action, 
eternal, eternally free, and imperishable. 
I am not, therefore, the body which is 
unreal/’ This is what the wise call know- 
ledge, (27) 

fflf f 5 %; 11 

‘‘ I am stainless, without motion, without 
end, pure, and devoid of old age and death, 
I am not, therefore, the body which is un- 
real.” This IS what the wise call knoiv- 
iedge, (28) 

^ ^ 5 ?If^rrr^iTR \R%\i 

Why, fool, dost thou imagine to be an 
absolute void the self which is different 
from the body but which resides even in 
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your body as the informing spirit auspi- 
cious, real, accepted by all ? (29) 

II \o II 

Fool, learn from the Veda and by 
reasoning the nature of thy ,own self which 
IS the informing spirit beyond the body,, 
absolutely real by nature and utterly 
incomprehensible by men like you. (30) 

That which is denoted by the word “ I 
for ever remains sole and transcendentaL 
That which is gross, on the other hand,, 
undergoes multiplicity. How then can the 
body be the self? (3i> 

3Tt 1 

3JTFr ll^^ll 

The “I” is assuredly the preceiver and 
the body the perceived, as is evident from 
the expression this body is mine.** How 
then can the body be the self ? (32) 


Punish a. 
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a!t ^ I 

ffa girra^ ll^^ll 

It is a matter of direct experience that: 
the “I” is devoid of change, whereas the 
body is undergoing incessant change. Hovr 
then can the body be the self ? (33^ 

3»Tr^ iw^w 

The wise have ascertained the exacli 
nature of the self from the Vedic passage 
Than whom there is naught higher, etc.”"^' 
How then can the body be the self ? (34)> 

21^; S^T^Ui, 

It is further declared by the Veda in th© 
Purusha-sukta that all this universe is verily 
the self. How then can the body be the 
self ? (35> 

3iTR^' ll^^U 


Than whom there is naught else that is higher^ 
naught that is smaller or bigger. It stands in space 
un moving, like a tree By that, which is the Self alEi^ 
Ibis universe is filled.*^ 

4 
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Further, it is declared in the Brihadar^ 
nydka U pamshad that the self is incontami- 
nable. How then can the body, contami- 
nated by numberless impurities, be the 
self ? (36) 

Sf5: (I 

In that same U pamshad it is declared that 
the self IS indeed self-resplendent How 
then can the body, inert and requiring to 
be illuminated by another, be the self ? (37) 

R\^sfq Itrwf I 

a \c a 

Even the ritual portion of the Veda de- 
clares that the self, distinct from the body 
and eternal, enjoys the fruits of ritual after 
the demise of the body. (38) 

Even the subtle body , composed of 
many parts, unstable, objective, mutable, 
finite, and unreal,— how can it be the self? 

(39) 


Linga-sarira 
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^i^5JTr ?r^a!^sfiT52f2i: (i «o (i 

The self is thus distinct from both the 
gross and the subtle bodies. It is the in- 
forming Spirit, the Supreme Lord, the soul 
of all, identical with all, beyond all, the 

I the immutable. (40) 

f?2|IcJT^f»7r5tJT I 

^T?r: li 11 

(Says the opponent.) By the above dis- 
tinction between the self and the body, it 
only follows that the manifested world is 
real, as declared by the science of logic. 1 
Your aim therefore fails. (41) 

II (I 

(This is the answer.) By the above dis- 
tinction between the self and the body, the 
identification of the body with the self has 
alone been refuted. The unreality of the 
body as a separate entity will now be 
clearly explained. (42) 


t Tarka-sastra. 
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3fk5w ^ m ^rqsrlt «i«ir i u 

Since consciousness is one by nature, no 
distinction is admissible under any circum- 
stances. Even the condition of the indivi- 
dual soul must be understood to be unreal, 
like the apprehension of a serpent in a 
rope. (43) 

«ri% %gw ii^vn 

As the rope, in consequence of one^s ig- 
norance of it, appears in an instant as a 
serpent, so does consciousness, which is 
ever pure, manifest itself as the universe. 

( 44 ) 

^JTR?r^£n?^sq 51 II 

There can be no other material cause of 
the universe than Brahtnan. All this uni- 
verse, therefore, is only Brahman and 
naught else, (45) 

52?Tczi5Z}n^^r s^rr^iffra; i 

f{% ftf: II II 
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The distinction of the pervader and the 
pervaded is unreal by reason of the decla- 
ration “ The Self is all.’* If the highest 
truth is thus understood, how can there be 
room for difference ? (46) 

Indeed, multiplicity is directly contra- 
dicted by the Veda. • How can there be 
any manifestation different from the one 
(secondless) cause ? (47) 

^ n=5®^ I 

^ iiv^ii 

The Veda has also pointed out the evil 
consequence, namely, that the man who, 
duped by illusion, perceives multiplicity in 
this world, passes on from death to death, i 

(48) 

11 11 

srT5iisf^=i I e , there is naught of 

multiplicity in this world 

it e. Is born again and again ; does not become free. 
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All creatures are born of Brahman, the 
Supreme Self. One should therefore under- 
stand that all these are Brahman itself. (49) 

59m[*irf&T U'^oll 

NO 

The Veda has declared that Brahman 
alone assumes all names, all forms and all 
activities. (50) 

^ cisir \\^\\\ 

Whatever is made of gold retains for ever 
the nature of gold. So, too, all that is born 
of Brahman is of the nature of Brahman. 

(51) 


fKWr 5(t^RiTq?iTRiT^: | 

The Veda has declared that the ignorant 
man who rests content with making the 
slightest distinction between the individual 
soul and the Supreme Self is exposed to 
danger. (52) 
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=^rOqf^ II 11 

Where there is duality by virtue of igno- 
rance one sees all things as distinct from 
the self. When everything is seen as the 
self, then there is not even an atom other 
than the self. (53) 

For him who has realised that all beings 
are the self, there is neither delusion nor 
misery, since there is no second. (54) 

> VO 

It has been established in a passage of 
the Brihadaranyaka that this self is Brah- 
man itself which is everything. (55) 

n ir 

This world, although it is the object of 
experience and of phenomental treatment. 
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is yet unreal like a dream, because it is fol- 
lowed by contradiction. ’’ (56} 

H f| sriiT?: 1 

A dream becomes unreal in the waking 
state; nor does the waking state exist in 
dream. Both dream and waking are absent 
in sleep, and sleep too is absent in dream 
and in waking. ( 57 ) 

Thus all the three states are unreal, being 
produced by the three qualities.! The 

Eternal is the witness of these three states, 

beyond the three qualities, the One that is 
pure consciousness (58) 

n II II 

Just as one sees not the separate exist- 
ence of the pot when he knows that it is 

* When Brahman is realised. 

f Sattva, rajas and tamas 
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clay, or the illusive existence of silver 
when he knows that it is mother-of-pearl, 
so too does one see not the condition of the 
individual soul when he knows Brahman. 

(S9> 

ii u 

Just as a pot is only a name of clay, an 
ear-rmg of gold, or the (illusive) silver of 
mother-of-pearl, so too is the individual soul 
a name of the supreme. (do) 

I 

21«{I 11 II 

Like the blueness in the sky, like the 
mirage in the desert and like the illusive 
appearance of a person m a post, so is the 
universe in Brahman. {6l) 

qs?tssqii% 5iiT{^^«i^;ii^^u 

Like a ghost in vacant space, like a city 
of the celestials ' and like two moons m the 

* An accidental formation of the clouds resembling 
a city. 
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sky, so is the existence of the world in 
Brahman. (62) 

<Tr5?^^ fl ^np^cisirrsstJTar n 

Just as it IS water alone that appears as 
waves and tides, and copper alone as ves- 
sels, so does the self alone appear as many 
tihiverses. (63) 

qjfirfrr i| 1 

srnvfM 11 \\ 

As the clay alone appears under the 
name of pot, as the threads appear under 
the name of cloth, so does Brahman appear 
under the name of the world It (Brahman) 
should therefore, be realised by the elimi- 
nation of name. (64) 

^51011 51%: 1 

®rff?fr5r 

All phenomenal life is possible for men 
only by virtue of Brahman, just as the pot 
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is possible only by virtue of clay. But nreci 
do not understand it thus, owing to ignor-* 
ance. (65^ 

II 11 

Just as the relation of effect and cause al-^ 
ways subsists between the pot and clay, so 
does the same relation subsist between the 
world and Brahman. This is known both? 
from the Vedas and by reasoning. ( 66 > 

^ "I i 

qq%sf7 ll^vsU 

Just as, when the pot is being seen, it is- 
the clay that is seen ipso facto, so too when 
the world is being seen, it is only the self* 
resplendent Brahman this is seen. ( 67 ) 

1 i 

The self always shines as unconditioned 
for the wise and always as conditioned for 
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the ignorant, just as the rope appears in 
two ways. 

1^: II 

Just as the pot consists of clay, so does 
even the body consist of the self. This 
distinction between the self and the not-seif 
is therefore unnecessary for the wise. (69) 

qsir 1 

5isi[ss?iTgr ii'son 

As a rope is perceived as a serpent, or 
the mother-of-pearl as silver, so too is the 
self understood as the body by the utterly 
ignorant. (70) 


gstrss^H^T ||\9?|| 

As clay is perceived as a pot, as threads 
are perceived as a cloth, so too is the self 

• As a rope to the clear vision or as a serpent to 
the mistaken vision. 
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understood as the body by the utterly igno- 
rant. (7l> 

aairsstJTgr 

As gold IS perceived as an ear-ring or 
water as a wave, so too is the self under- 
stood as the body by the utterly ignorant. 

( 72 > 


=^1^ I 

As a post is perceived as a thief or the' 
mirage as water, so too is the self under- 
stood as the body by the utterly ignorant. 

( 73 > 


I 

flMtir ^sirss?*TtiT 

As pieces of wood are perceived as a 
house or as a steel is perceived as a sword^ 
so too is the self understood as the body by 
the utterly ignorant. (74) 
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ar«iT i 

^ 11 \l 

Just as trees are seen by one as topsy- 
turvy by reflection in water, so does one 
perceive the self as the body by virtue of 
ignorance- (75) 

j]=5®cf: 3^T: ^rl i 

II ^9^ II 

For the person who is going in a boat, 
everything appears to be in motion, so does 
one perceive the self as the body by virtue 
^of ignorance. (76) 

^ ??s!r ^ I 

clggRJTf^ (I II 

Just as some one with a faulty vision 
sees a white thing as yellow, so does one 
perceive the self as the body by virtue of 
ignorance, (77) 

^g^rf srq^^sppqf el 5nTr?rrq>»3: i 

W q52T?2ifFrqtqcr: li 11 
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Just as, wlien the eyes are dizzy, every- 
thing appears as wandering, so does one 
perceive the self as the body by virtue of 
Ignorance. (78) 

trr^ i 

ll vsQ. \\ 

Just as a firebrand, by being revolved, 
appears to be circular like the sun, so does 
one perceive the seif as the body by virtue 
of ignorance. (79) 

(1 <:© 11 

All things, however big in size, appear 
very small at a great distance. So does one 
perceive the seif as the body by virtue of 
ignorance. (8o) 

=€w^5Tg; | 

II II 

All things, however small in size, appear 
big under a magnifying glass. So does one 
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perceive the self as the body by virtue of 
ignorance. (8l> 

5135^ fl ^T=^r i 

II H 

A glassy surface appears as water, and a 
watery surface as glass. So does one per-- 
ceivethe self as the body by virtue of igno- 
rance. {82> 

TTf&RW f| fioft ^1 ^f|dr I 

II 11 

Just as one mistakes charcoal for a gem 
or a gem for charcoal, so does one perceive 
the self as the body by virtue of ignorance. 

(83) 

I I 

cTg^Rirf^ II || 

When the clouds are moving, the mooxB 
appears to move. So does one perceive the 
self as the body by virtue of ignorance. (84) 

If?# 'I^q?2rfR#riT?r: II II 
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Just as the directions seem to be changed 
for one who is in a swoon, so does one 
perceive the sell as the body by virtue of 
ignorance. (85) 

1 ! <i%\\ 

Just as the moon appears to some one as 
moving in the waters, so does one perceive 
the self as the body by virtue of ignorance. 

(86) 


^ ^ 11 <ivs 11 

Thus is the self mistaken for the bodjy 
owing to Ignorance But when the self is 
realised, this mistake disappears m Brah- 
man. (87) 

?[T|iTRJTciz?r fra 1 

=w[?JTer ff: ii^r^ii 

The whole world, sentient and non- 
sentient, is realised to be only the self^ 
5 
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How then can the various things and the 
various bodies be the self, since they are 
unreal ? (88) 

JTf I 

(1 II 

O thou that art most intelligent! Spend 
all thy time in realising the self. Exhaust- 
ing all the ripe fruits of thy past deeds, 
thou needest not feel any anxiety. (89) 


We shall now refute the statement m the 
books that, even when the self has been 
realised, such fruits of past actions as are 
ripe for experience' cannot be avoided (90) 

ii n 

When the knowledge of the reality has 
sprung up, there can be no fruits of past 


* Prarabdha 
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actions to be experienced, owing to the 
unreality of the body, etc., in the same way 
as there can be no dream after waking. (91) 

Action done in past lives is called 
frardbdha. But that has no existence at 
all at any time, since past life is itself 
unreal. (92) 

f ^ 5 T?ITT*TT% ^ I1 

Just as the dream body is a mere illusion, 
so IS this (physical) body also. How can 
an illusory thing have life, and how, if 
there is no life, can there be that (past 
action) ? (93) 

As clay is the efficient cause of the pot, 
so is ignorance declared by the Vedanta to 
be the efficient cause of the universe. 
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When that ignorance itself is destroyed, 
where then is this universe ? (94) 

^ I i 

II II 

Just as, by delusion, one ignores the 
rope and preceives the serpent, so does he 
of deluded intellect perceive the universe 
without realising the truth. (95) 

qRf R ^ I 

3iT%r^ ii^^ii 

When the form of the rope is understood, 
the appearance of a serpent disappears. 
So too when the ultimate reality is 
realised, the universe vanishes. (96) 

JTRS^ (iQ^vsIl 

And as the body too is part of the 
universe, how can any past action subsist ? 
But the Vedas speak of past action in order 
to help the understanding of the ignorant. 

(97) 
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In the passage “ his actions are destroyed 
when the supreme is realised the Veda 
expressly speaks of actions in the plural, 
in order to signify the destruction of 
prarabdha. (98) 

^?R?liTcTfR ^ || U 


There is a twofold fault I in the obstinate 
insistence on prarabdha by the ignorant 
There is also the forsaking of the Vedanta 
doctrine, since the Veda declares the 
possibility of knowledge. (99) 


* There are three kinds of actions : — (1) prarabdha 
so much of past actions as has given rise to the 
present birth, (2) sanchjta, the balance cf past actions 
that will give rise to future births and (3) knyamana, 
acts being done m the present life If by knowledge, 
(2) and (3; were alone to be destroyed and not (1) also, 
the dual number would have been used and not the 
plural. 

The impossibility of liberation and the futility of 
knowledge. 
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fk 55s^ I 

%«r 3 ii^oo 11 

For the gaining of the liberation afore- 
said, I shall now explain fifteen steps, by 
the help of ail of which one should at all 
times practice meditation. (lOO) 

JTtM » 

Without constant practice the self that is 
pure existence and knowledge cannot be 
realised. Therefore one who desires 
knowledge and seeks liberation should 
meditate on Brahman for a long time. (lOl) 

The control of the senses (yama), the 
control of the intellect (myama\ the 
avoidance of unreality (tyaga), spiritual 
silence imaund), place (desa), time {halo), 
posture {asana), the subdual of the root- 
cause [mulabandha), the equipoise of the 
body ideha-samya), the firmness of vision 
{drik-sthitt). (102) 
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SIROII I 

The control of life-forces ipranayamd), 
the withdrawal of consciousness {pratya^- 
hard), the holding of consciousness 
[dharana), self-contemplation {dhyana), and 
absorption {samadht), — these, in order, are 
said to be the steps, (103) 

qiTts^lfrrra iflf: l^oVll 

The control of all the senses by means 
of the knowledge “ all is Brahman ’* is 
called yama and should be practised again 
and again. (104) 


ft 5%: 

The incessant flow of thought towards 
all that relates to the self and the sub- 
mergence of all that relates to the not-s^f 
is called myama. It imparts supreme bliss 
and IS assiduously practised by the wise. 

(105) 
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^ nv. M 

Tyaga is the elimination of the pheno- 
menon of the universe by realising the self 
that is Brahman Tyaga is venerated even 
by the great, because it is of the nature of 
instant liberation. (I06) 

f'T: II ?ov!> It 

The wise man should always see himself 
as that mauna trom which word and 
thought, not reaching it, turn away, but 
which is attainable by yogis. (107) 

srq^ 2Tff ^^52T: '^ftsfq ii 

Who can speak of that from which all 
words turn away ? If the universe is to be 
spoken of, even that is devoid of words, f 
(io8> 

Used here in the sense of Brahman 

f Since It IS neither real nor non-existent, hence 
a^truachaniya 
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?rciT i 

5 iT2% o^ii 

The above may also be termed mauna 
and is known as sahaja among the enlight- 
ened* The mauna relating to speech has 
been ordained by the teachers of Brahman 
for the Ignorant. (109) 

=5t 1 

5??^ ^ oil 

That in which no individual existence is 
.possible at the beginning or end or in the 
middle, that by which this universe is at all 
times pervaded, — that is known as the soli- 
tary place (desa). (no) 

gjgr^i; 

The secondless {Brahman) that is infinite 
bliss is known as l<ala, because by it are 
manifested, m the twinkling of an eye, all 
creatures from the creator downwards, (ill) 


Literal silence. 
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srr?H II \\ 

That [condition] m which Brahman is 
incessantly contemplated with unrnixed 
bliss IS known as asana, and not others" 
which destroy bliss. (II2) 

The stddha-^asana is the Immutable 
which IS the beginning of ail beings and 
the reality behind the universe, that in 
which the perfected ever repose. (II3) 

?r5T^frFJTI’3: ll 

That which is the root of all existence and 
which has the control of the mind for its 
root IS the mula’d)andha\ which should be 
adopted at all times, being fit for the great- 
est of yogis, ( 1 1 4 ) 


^ Postures and other conditions, 
t The name of a particular posture in yo^a. 
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?rJTcif sufoi #!crr*3^ i 

^ ^ 11 II 

Absorption in the all-prevading Brahman 
is known as the equipoise of the iimbs* 
Without such (absorption) there is no equi- 
poise. Mere stiffness of body is like that 
of a withered tree. (II5> 

?fs f \ 

Converting one's vision into one of know- 
ledge, one should realise the whole world to 
be Brahman itself. This is the most advan- 
tageous vision (drtshtt) and not that which 
IS directed to the tip of the nose. (1 1 6) 

Or, the vision should be solely directed to 
that wherein ceases the distinction of seer, 
sight and object. It need not be directed to 
the tip of the nose. (I17) 
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?rli#iT srritpiw: 

Pranayama is the control of all life-forces 
by realising naught but Brahman in all 
things such as the mind, etc, (i l8) 

eifkor: i 

zir ff%: II?? ^11 

The negation of the universe is th-e out- 
going breath. The thought I am Brahman 
•itself **~is caHed the incoming breath. (l 19) 

=^Tf^ srg^Rmr^if morteB: ii?=ion 

The permanence of that thought there- 
after is the restrained breath. This is the 
pranayama for the wise, while the pressing 
of the nose is only for the unknowing. (l20) 

The merging of consciousness in Brah- 
man by realising the self in all objects is 
known as pratyahara and should be prac- 
ticed by all seekers after liberation. (12 1) 
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2|5r 2i5r sclr^ira; i 

% «iRon m qu 

Dharana, in its highest sense, is the hold- 
ing of consciousness by realising Brahman 
wheresoever the consciousness reaches. 

(122) 

^r|T2?r ffi^r^Fsrciqr | 

The condition, wherein there is only the 
uncontradictabie thought “ I am Brahman 
Itself ” and there is no external hold, is 
denoted by the term dhyana and is prbduc- 
tive of the highest bliss. (123) 

fr^lT S^T: I 

Samadhi, whose other name is know- 
ledge, is the forgetfulness of all mental 
activity by first making thought changeless 
and then identifying the consciousness with 
Brahman. (124) 

One should earnestly practice this uncon- 
ventional bliss until it will obediently spring 
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up of its own accord in an instant at the 
will of the individual. (125) 

Then does one, independent of all means, 
become a perfected being and the greatest 
of yogis. But its real nature cannot be 
reached by ones word or thought. (126) 

While samadhi is being practised, many 
impediments will perforce assail one ; break 
of continuity, idleness, desire for wordly 
pleasure. (127) 

Sleep, confusion, temptation, infautation, 
and a sense of blankness. These and many 
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other obstacles should be got over, step by- 
step, by the seeker after Brahman. (l28) 

fl ^ i 

By the thought of an object, the consci- 
ousness becomes objective; by the thought 
of blankness, the conciousness becomes 
blank ; and by the thought of fullness 
(Brahman) it becomes full (Brahman) One 
should therefore practice fulness (129) 

^ llUoli 

Those that give up this highest and 
purest Brahmic consciousness live in vain 
and, though human, are like unto beasts* 

(130) 

% f| if% f I 

^ I ii^^^ii 

They that have realised this conscious- 
ness and, having realised it, develop it 
more and more, are the best of men, fortu- 
nate, and venerable in all the three worlds. 

(131) 
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fsr =s[ ?fr r ■ 

^ qfHf ?3sxqrf^5r; 

They, m whom this consciousness grow^ 
and also fructifies, attain identity with the 
eternal Brahman, and not those others wha*^ 
merely fight about words ( 132 ) ^ 

f 5i®r ^uqr^ki tf^fRR^fifrror; i 

These, that are clever in their talk oF 
Brahman, but are devoid of this concious— 
ness and are swayed by strong passions, 
are, indeed, the most ignorant among men,^ 
and they again and again pass through 
births and deaths. ( 133 ) 

5T fqsTT i 

2?sil f^gpcl glTTSrr: ii 

The former (on the other hand) do not 
remain for even half a second without the- 
Brahmic consciousness, in the same way as 
Brahman and others, Sanaka and others 
Suka and others ( 134 ) ’ 


The four-faced Creator. 
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^rotciiss^itcii ^ i 

^Roi^q TT=5^W2?t*ir^ fl=^R^: \\\\^l\ 

The nature of the cause passes into the 
effect, but not the nature of the effect into 
the cause. One should, therefore, by dili- 
gent investigation, attain the nature of the 
cause by eliminating the effect. (135)* 

®i«i ^ 2 i| qr=^[iTrrt=^^ i 

sssq 3 ^ 1 : 11 ig 

Then will shine the absolutely real (self> 
that is beyond the scope of words. This, 
should be understood again and again by 
the illustration of the earthen vessel.’*' (136) 

3i?(^5r sr^'^oT ff%|fiTf^ii5RT r 

lf%?R mi ll^^'all 

In this manner do the understanding' 
ivriitt) of Brahman and, thereafter, the 
Brahmic consciousness {vrttti-jnand) spring 
up in the pure-minded. (I 37 > 

^ The earthen vessel and the clay are illustrations, 
of effect and cause respectively. One can only see 
the clay in the vessel, by eliminating the name andl 
form of the vessel. 

6 
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5qf^%ir i 

One should first see the cause as distinct 
from the effect, and should then, at all 
times, realise the cause as inherent in the 
effect itself. (138) 

ff ^Ror I 

^T^TiR^ II II 

One should see the cause in the effect, 
and should then eliminate the effect. The 
cause, as such, will vanish (of its own 
accord) What then remains, that the sage 
becomes. ( 139 ) 

II? » oil 

For, one soon becomes that which he 
contemplates with extreme assiduity and 
absolute certainty. This should be under- 
stood by the illustration of the wasp and 
the worm. (140) 

• It is the popular belief that the worm in the 
wasp's nest develops into a wasp by its constant 
expectation of the wasp's return. 
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^ *TT^«r; II? 8^11 

The wise man, at all times, should atten- 
tively meditate upon his own. self which, 
though unseen, is yet the only reality, and, 
though manifest as the external universe, is 
yet of the nature of subjective conscious- 
ness. (I41) 

11 \\ 

Having turned the visible into the invi- 
sible, one should realise everything to be 
Brahman itself. The wise man should then 
dwell in eternal bliss with his mind full of 
the essence of pure consciousness. (142) 

?:r5r^ir i 

^5^; u 11 

This is known as the raja^yoga^ consist- 
ing of the steps mentioned above. With 
this should be combined the hatha'-yoga^ for 
those whose passions have only been parti- 
ally eradicated. (I43) 
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3p|qcl«T^Rt ^qf 5fqTri:il ^»» || 

To those however whose minds are fully 
ripe, the above yog^a is by itself productive 
of perfection. It is easily and speedily 
attainable by all who have faith in the 
teacher and in the Lord. (1 44) 

11 ^rrrrErr ii 

Thus ends Dieect Realisation. 
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THE CENTURY OF VERSES 

q5^2|: ^ qa[|T ^^5rarfRflf?n?<3; \ 

5! ^siTfq filcr^^oiSTt 
f 11 

There is no known comparison in all the 
three worlds for the venerable teacher that 
bestows knowledge. If the philosopher’s 
stone be assumed as such, it only turns iron 
into gold, but alas ! cannot convert it into 
philosopher’s stone. The venerable teacher, 
on the other hand, creates equality with 
himself in the disciple that takes refuge in 
his feet. He is therefore peerless, nay, 
even transcendental (l) 

3ir=^R^^«iqt«rr ®rfq 

%H?fcirq=5qiq5rq5?aif^2tr: 5iT®qf?crii 

Just as, by virtue of the fragrance dif- 
fused by a sandal tree, other trees around 
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it are also full of fragrance at all times and 
afford shelter from heat to diverse beings, 
so do they that have derived wisdom from 
the teacher, with hearts full of mercy, 
emancipate, by their teachings, all those 
who are fortunate enough to stand in their 
presence, from the three kinds of misery 
and the three kinds of sin. t (2) 

At the outset is enunciated the perception 
of the seif and of the not self by means, res- 
pectively, of true knowledge and illusion. 
Thus does scripture speak of the knowledge 
of Brahman as two-fold, namely, by means 
of experience relating to oneself [svanuhhuti) 
and by conclusive certainty iupapattt). The 

* Adhyatmtka or bodily ailments, adhtbhauUka or 
danger from other beings such as wild animals, and 
adhtdatvjka or danger from forces of nature such as 
earthquakes, floods, etc. 

t Sins of body, speech and mind. 
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former arises in correlation to bodily Iiroif- 
tation, while the latter arises out of univer- 
sality ; at first springs up the experience “ I 
am Brahman ”, and then “ All this is Brah- 
man.” (3) 

fig RiTgfIjq; I 

The nature of the self is consciousness, 
knowledge and bliss. It can be known by 
direct realisation It is the inspiring soul in 
all bodies, (senses^ etc. And yet, the utterly 
ignorant person mistakes the transient body 
for the soul, although he knows again and 
again that the body, whether his own or 
another’s is externally composed of bones, 
tendon, marrow, flesh, blood, nerves, skin 
and fat, and internally full of ordure, urine 
and phlegm. (4) 
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^ qi%3iT?5iriO i 

%?! ^*TF«l*Tr5T: 

^ snoTml^ruy^lraiT^rfi^ iTtJTT?T«?f?3 ii •-\ ii 

All these bemgs spend the whole of their 
valuable hfe-time on earth as followers of 
the philosophy of the flesh, imagining; "‘The 
body, wife, sons, friends, servants, horses, 
■cattle, — these are the sources of my happi- 
ness.” They fail to understand that inner, 
immortal Lord of Life, by whom they live, 
by whom they are rendered fit for the 
^duties of life and by whom they are en- 
dowed with prosperity. (5) 

?rr^?r3’ * 

^rr^RiT^lfci n^li 

Just as a sagacious insect (es’-, the silk- 
worm)- builds, by its own efforts, a cocoon 
around itself and, jointly therewith, moves 
about throughout its life m the discharge 



THE GBNTUEY OF VEESES 


89 


of its activities, so does the individual soul, 
by means of the fruits of various actions, 
build up a physical body and, remaining 
therein, move about along with it, day by 
day, on earth. (6) 

iTcziT 52iTsftsfW5!^ ^ 

¥f|^=53;t 

3{Rfrr ^ ll 

Does a person, who assumes the mask of 
a tiger for his livelihood and frightens the 
young ones, injure any man, beast or other 
living being, under the impression that he 
IS a tiger ^ Or, does the actor, playing a 
woman’s part, pant for a husband, imagin- 
ing himself to be a woman? So is'the self 
conditioned by the body, but. being different 
from the body and from experience, is only 
the witness. (7) 

ll <i (I 
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Just as a mother, in ofder to pacify her 
child that has been weeping for a very 
long time, places before it a grape, a date, 
a mango, or a good plantain fruit, so, well 
has the upanishad^ by various teaching 
expedients, enlightened the utterly ignorant 
mind that wanders restlessly in con- 
sequence of the faculty of delusion 
acquired in numerous lives. (8) 

^ gg: 1=5^^ 

fq2?JTf€i^5<Tr#^ II 

That self, by reason of which being dear, 
all things like the body, wife, children and 
wealth, are dear, must itself be dearer than 
those things. Those things, on the other 
hand, are sources of misery. How, then, 
can they be dearer (than the self) ? For the 
sake of saving one’s own life, one gives up 
even his wife and others, and, for the good 
of one’s own self, one gives up even one’s 
own body. The wise should therefore 
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cherish the self as me most beloved and 
not anything else. (9) 

^TcJdqfq m: qq ®TT?qi^f^5 U 

As long as one derives pleasure from an 
object, so long is it beloved ; and as long as 
It gives rise to pain, so long is it disliked. 
Neither pleasantness nor unpleasantness 
resides at ail times in the same object. 
Sometimes what is unpleasant might 
become pleasant, and what is very pleasant 
might become unpleasant. The reahtjr 
known as the self is, therefore, the most 
beloved at all times. (lO) 

iiq; >2?^ ^ =q 

q«[l: \ 

qf|qrqH u 

What is preferable in the world and 
what is pleasant are each said to be of two- 
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kinds, namely, that wliich is actuated by 
desire and that which is absolute. That 
which is actuated by desire is the sole 
source of sorrow and becomes insipid in an 
instant ; it is sought after by the ignorant. 
Brahman alone is the absolute, being the 
repository of unsurpassed bliss; therein do 
they that know the truth take refuge. This 
is declared m the six divisions [valli) of the 
Eathopanishad. (ll) 

Feeling, while going about, that he is a 
wave of the ocean of the self : while sitting, 
that he is a bead strung on the thread of 
universal consciousness i while perceiving 
objects of sense, that he is realising himself 
by perceiving the self : and, while sleeping, 
that he is drowned m the ocean of bliss 
he who, inwardly constant, spends his 
whole life thus is, among all men, the real 
seeker of liberation. (jo) 
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:!nT^T5*T^ 

3T?cr:^siqio^^Rsr^f% =q ?iq^fq3[T5d^ i 
qR ^ qt f r^rfqfR’i^r 

All this world, consisting of name and 
form, is only the particular manifestation 
(vyashtt) of the universal Substance (vtraj) ; 
it moves and knows all objects by virtue of 
the primal life {mukhya-prana)^ that inspires 
It. This self, like the sun, is neither the 
doer nor the enjoyer. — Thus, directly 
realising, does he that is full of knowledge 
and realisation live his life, through 
incessant contemplation of the supreme 
seif. (I3> 

qr^t i 

q^sqrsfq \\ 

Non-attachment {vairagycCi is declared to 
be of two kinds, namely, that which sprjngs. 
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from disgust {nirx^edd) and that which is 
inspired by knowledge. The former arises 
from the observation that desires, such as 
•for home or friends or sons or wealth, 
generally end in sorrow ; while the latter is 
the rejection of the above-mentioned things, 
by virtue of the wisdom imparted, as if 
they were vomitted matter. Renunciation 
too is of two kinds for those of subdued 
mind, namely, that of the body and that of 
the home. (14) 

Every one in all the three worlds strives 
for happiness, and not at all for misery. 
The two sources of misery are the sense of 
I-ness in the body and the sense of mine- 
ness, arising therefrom, in the objects of 
one’s own consciousness ; for, even the 
learned man undergoes suffering from 
disease or assault by mistaking the tran- 
sient body for the self, and experiences 
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extreme sorrow at the loss of wife, son or 
wealth, but not at the loss of an enemy, 5) 

tqfJT TT-I 

3t5)g[q2?jg?rr5 

qsj fag^q^r: (I 

Although dwelling in the houses as the 
head of the family, he who is devoid of the 
feeling of mme-ness remains therein like a 
guest longing to reach his destination,! and 
feels not, with fervour, the happiness or the 
misery residing m the body. What must 
happen, whether it be the body or anything 
else, will surely happen, and what must be 
lost, will surely be lost, like the gathering 
of clouds. He who knows this truth remains 
at ease. (l6) 

mm q: 

f q qqw i 

q{%qq5^qq 

^qr^iTi^R ^ ii 

• Because there is no I-ness or mine-ness in the case 
of an enemy 

t The Brahman. 
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He who, by strength of will, escapes- 
from his own home like a snake out of its 
slough, might occasionally attend to the 
sustenance of his body like a traveller 
resorting to the shade of a wayside tree^ 
but should only beg of trees so much food, 
m the shape of fruits fallen of their own 
accord, as would be enough to appease his 
hunger He should also go forth from his- 
body in order to enter the garden of his 
own self that is full of bliss. (I7> 

There first arises, in the mind, desire. It 
then directs the mind to various objects. 
The mmd then grasps those objects through 
the medium of the senses. When an object 
IS not attained, there springs up anger. 
When an object is attained, there arises 
greed in the shape of eagerness to preserve 
that object. These three are the cause of 
every one’s ruin. The wise should therefore 
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shun them by constant meditation upon the 
self. (l8) 

q?tR: 

That IS a gift which is made by men as ai 
dedication to Brahman ; patience Is the ab- 
sence of anger ; faith IS the belief m the- 
existence of the self; and the reality i& 
Brahman {sat). The four opposites of these- 
are known as the barriers (setu), and tend 
to the bondage of every being. One should* 
therefore overcome these barriers by means, 
of the four gifts, etc., aforesaid, and should 
thereby attain happiness, immortality, hea- 
venward progress, and the realisation of 
the light (I9> 

=gT?2lsiT 

11 11 


7 
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Food that is dedicated to the Lord and to 
guests tends to immortality ; otherwise, the 
food IS useless. So, too, food that is cooked 
for one’s own sake is said to be one’s death. 
He, too, among men, who eats by himself, 
becomes wholly sinful m this world. And 
he, too, who eats daily without the pres- 
cribed consecration of the food to the fire 
of life, remains a mortal. 


3Tr??^s3ircr5?i|; i 

%q2ira ^ 


"He alone, in the world, is the giver who 
offers food to the famished mendicant that 
comes to his house. To such an one there is 
plenty of food for sacrifice, and he becomes 
one that has no enemy. He, on the other 
hand, who does not offer food even to the 
friend that has constantly served him with 
attachment for the sake of food, is not a 
friend. From such a miser one should 
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be anxious to turn away, as it were, out of 
disregard. (2l) 


STirf^ 

^ f r?iii 

The manifestation and the dissolution of 
the universe have, for their respective cause, 
the ignorance or the knowledge of the self, 
and are applicable to ail beings from the 
creator (hiranya-garbha) downwards, — so do 
the Vedas declare. When the seif is realised, 
the universe is sacrificed " into Brahman, 
and, when the self is not realised, this Brah- 
man is again sacrificed " into the universe, in 
the same way as the (illusory) silver disap- 
pears into the mother-of-pearl and the real 

* These two sacrifices stand respectively for the 
dissolution of the manifest or apparent into the 
unmanifest or real, and the opposite process of the 
unmanifest seemingly becoming the manifest. 
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substance (the mother-ofi^pearl into the 
illusory) silver owing to the non-recogni- 
tion of each of them in turn. (22) 




Then was not non-entity, that being ab- 
solutely non-existent like the sky-j 9 ower ; 
nor was then any entity that could divide. 
But something then was, different from 
these two. Then was not the universe as it 
(now) exists in its phenomenal condition ; 
and yet it already existed differently, as the 
(illusory) silver already exists in the 
mother-of-pearl. Nor was then the pri- 
mordial (cosmic) substance (virat) sprung 
from ether. For, what is there, like unto 
the water produced by magic, that can veil 
the unconditioned seif ? ‘ (23) 

This verse deals with the cause of the universe, 
z e,, what was before creation. 
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51 qr^:} 

sTRTor ^5JTmr 

?T^iTr5[j^ 5rm'tc*TRf3iT5r2?T liR^li 

If there was no bondage in the shape of 
origin and dissolution, neither was there 
liberation ; Just as there is neither night nor 
day m the sun, for, it is only a limitation of 
vision. The One, motionless and uncondi- 
tioned, then became, by its own power of 
illusion (maya)i that which is known as the 
maker (Kart ri ) And there was naught 
else than that That alone, veiled by the 
unborn,1 became the individual soul. (24) 

5F^C STTF^'t 5FF*T^'?F5’T5f5^ I 
^FJTF^i: flF^#^3iT35iiTcf: sfj^f^F: ^F^qf^Fcl 
£FWT3 If|: cF-^I: ^F§itf^:1 R'^I1 

In the beginning was darkness, '*' as an 
entity. Thus veiled by darkness, naught 
could then be seen, like the water that is 


Otherwise known as Htranya-gathha, f Maya. 
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contained in milk. The birth of this universe, 
consisting of name and form, was by virtue 
of the will of the Creator desiring to create, 
—this will being induced by the actions 
{karmabhih) of a continuous (anugcda) uni- 
verse constantly inspired by minds that are 
also continuous in a germinal form. (25) 

rv 

JTPii r 

i%g^s§Er#5?F 


This (goddess of) illusion [mayo) has four 
crests, t She is always fresh and therefore 
ever young. She is skilful, because she is 
an expert in accomplishing even the impos- 
sible She is sweet-mouthed t at the outset. 
Thus, too, she veils the knowledge deriva- 
ble from the upanishads In her dwell, like 
two birds, the supreme self and the indivi- 
dual soul, for they alone make all things 
manifest. ^26) 

* Ajnana, nescience, f ? ^ , eminent qualities 

gi^ee-mouthed, ? 6’ tempting at first 
but finally leading to rum. iir:>c 
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I^qrs;g2ikt^%?i5rfg ?frsf^ c?i^#5[5t- 

^M%£TT^cl^ 

Of these two, the former remains unat- 
tached, while the latter, on the other hand,, 
falling into the ocean of ignorance and 
forgetting the real nature of the self, per- 
ceived the apparition of these various 
worlds. But no sooner has he turned his 
consciousness within himself than the un- 
born ^maya) abandons him and he aban- 
dons her There is, thus, One only. But 
the wise, somehow, render that One vari- 
ously by their teachings." {27) 

R^^ITTRffT 5T5fiTifTRrr5t 

JT ¥r5f% f^rg 

The inner self neither comes in at the time^ 
of birth, nor goes away at the time of death ; 

* For purposes of instruction, and not as repre- 
seating the ultimate truth. ‘ 
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€or It is infinite. But it is the mind with the 
subtle body that enters thus and goes forth 
afterwards. The mind does not reproduce 
in itself the leanness or the stoutness of the 
gross body. But it departs, taking with it 
the two sets’*" of tendencies {samskara) and 
the measures of light Hejo-matrah) f, and re- 
turns again to this world along with these 
irery appendages. (28) 

I 

sfri 

jtj 11 

There was, of old, a venerable Brahmana, 
■named Subandhu, who was the priest of 
(king)Sanati; he having died by the deceitful 
incantations of some Brahmanas, his mind 
went to (the abode of the god of) death, and 
his brother brought it back by means of 
Vedic hymns,— so says the Veda. It foi- 
iows from this that th e mind alone as rela- 

* Good and evil, 

hfe-forces. 
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ted to the self, goes forth and not the inner 
self, in any case. {29) 

STRJTT RTOF 

f^gvwss? T^ivT ^ ^irgira =^g?mr: i 
£rm^r^% R5gT4qsir^g;ii 

The one motionless self moves with the 

wandering mind, remain in it, and is also 
both before and behind it. But although it is 
thus present throughout, the eye and other 
senses know it not Water, for instance, 
moves about with the rolling waves raised 
by the wind, is in them and before them by 
and behind them ; and when the waves are 
still, is, as it ever is. (30) 

^1^1? ^ wr «rJTg<T w f 1 

The inner self was, at firsi, by itself. 
Then it seeks objects of enjoyment one 
after another : ‘‘ Let me have wife and 
children and wealth to support them.*’ For 
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their sake, the man works with very many 
difficulties even at the risk of his life, and 
not deem anything else to be higher or 
greater than them. Even if any one of 
them is not gained, he feels himself to be 
incomplete and is as inactive as if he were^ 
dead; so too, even if any one of them is 
lost, he feels he has entirely missed his 
purpose. (31) 

^ frr%- 

[^^43^ I 

JTI *Tr?T^ aft 

^ =qr^q5 

The cloud that hides the huge sun has 
not existed (everj before, nor will exist 
(ever) thereafter, but is visible only during 
that interval And it obstructs the vision 
of the spectator and not the solar orb : for, 
if it were not so, how can the group of 
clouds be visible without the sun ? In this 
manner does the universe (vtsva)' veil the 
understanding and not the supreme (self) 
that IS itsf own iliummer and mspirer. (32) 


* Appearance or phenomenal existence 
t Of the universe. 
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srr'^ 

?r52f$r^sffir?^ ^ ^^^^. \ 

if q?2?^T2ff 

Having, in dream, ruled a kingdom with 
ail the glories thereof, one does not, on 
waking thereafter, feel sorry thet he has 
lost his kingdom, knowing, as he does, that 
it was unreal. Nor does one become liable 
to punishment by committing adultery or 
other evil deed in dream. So will it be, if 
one should forget all the activities of his 
waking state like dreams {33) 


5rr5ri52?f 1 

f| f cf ff ir 

The pleasure or pain experienced in the 
dream-state becomes unreal on waking, 
and the objects towards which the activities 
of the physical body are directed in the 
waking state become unreal during sleep^ 
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But, although unreality is thus established 
in both ways, the ignorant person still 
clings to it* although its iliuminer is the 
self isatyd). Surely, we are not aware why 
this should be so. roj) 




One IS filled with sudden grief on seeing 
the death, in one’s dream, of a relation that 
lives in one’s waking state. So, too, does 
one feel happy by seeing alive, in dream, 
one that was dead in the waking state. And 
although one remembers (m dream) the 
death or the life of the individul (m one’s 
waking condition), he nevertheless conver- 
ses with him. This being so, reality or 
unreality depends only on the length or 
shortness of timed 


’ Bodily enjoyment. 

^■u ^ seeming reality of waking experiences and 

'distinguished only by the 
difference of their duration. From the ultimate 
Standpoint, however, both are unreal. 
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ziT=?>^R^%:^qRr 
m I 

^3!%^ 

srm: #"iT m\ u 

xA^lthough the pleasure of meeting a 
woman in dream is extremely unreal, yet 
the discharge resulting therefrom is visible. 
In the same way does the universe appear 
as almost real, although it has sprung from, 
unreality. The man in the (above) dream 
may be real, but the woman and her com-- 
pany are only unreal, and yet the cloth is 
actually soiled in the morning by fhe dis- 
charge. All this universe, therefore, has 
imagination {kalpana) for its root-clause. 

(36) 

^ q>f^^q5^0TlTat# 

5Tm52i^5irqriT3i 

All persons witness the sport of this (self) 
every day in the dream-state, and yet no 

* Illusion, nescience. The self is compared to the 
man, illusion to the woman, and the manifest universe 
to the discharge. 
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one sees that (selfj itself sporting with illu- 
sion {Tnaya) without any of the organs of 
sense. Nor does any one realise it, in the 
waking state, as the illuminer of all objects 
and the inspirer of all creatures, nor, in 
deep sleep, as that which is full of supreme 
bliss. This is wonderful ! (37) 

sT?ir^r?fit3?fqciqv^ qra"# 1 
»7ri% ^rl=^?iT=^qiT^iq=%?5q5Traq;||^<;[l 


The revelation of a sacred word (mantra) 
heard in dream becomes real on wakmg : 
and as the result of a benediction in dream, 
the desired object is actually attained in the 
morning. Thus the real may spring up even 
from the unreal,! Further, that (self) alone 
is self-resplendent by which are manifested 
all animate and inanimate things, the entire 


* Since the experiences 
Independent of the senses 


of the dream-state are 


f Therefore although all phenomena are illusory 
the realisation of Brahman is not an illusion. ’ 
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variety of perceivable objects, nay, the 
whole universe itself. (38} 

g52}T^*Tre\ m f T% 

qforrqr^^^ m ^ 

A* 

VO 

il 11 

In deep sleep, fire, the sun and others'' 
are merged m the medial life (madhya 
pranaY) which is their source, and speech 
and others in the life-breath. Therefore, is 
it declared that the cessation is of these 
senses and not of the breath. The appear- 
ance of objects through those senses (in the 
waking state) is known to be an illusion, 
like that of silver in the mother-of-pearl. 
The practice of the control of life-forces 
enunciated in the Vedanta is therefore the 
only means of realising one’s own self and 
not any other. + (39) 

The presiding deities of the senses, 
t Another name for mrat, primordial substance 
t Such as the pandering to the senses or makin g 
them more acute or active 
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^ ^ arf^: i%?5 ^ 

srri I 

«i ^ifcrr ^'g 

Fire does not touch wet fuel even excep- 
tionaiiy, but only fuel that has been dried in 
the sun. So, too, the fire of knowledge does 
not touch the mind that is wet with attach- 
ments although It has acquired merit by the 
performance of prescribed duties, the pre- 
servation of progeny and gifts of wealth,, 
but only the mind that is dried by non- 
attachment. Therefore is pure non-attach- 
ment taught foremost, for, by it is the suc- 
cess of realisation. (40). 

Whatever is of the nature of name and 
form, whatever moves in this world, 
springs up as a mere unreality and should 
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be veiled off by the Lord by whom it is 
manifest and by whom it is multifariously 
active, in the same way as the (illusory) 
snake is veiled off by the rope that is 
definitely known. (Only) by abandoning 
that (unreality) can unsurpassed bliss be 
enjoyed. Do not therefore covet any other 
thing like wealth, etc, (41) 

qsTirrTSI 35T ^ 


To the aspirant for liberation there first 
comes liberation while living and then 
ultimate liberation These two are the 
result of constant practice and realisation, 
which are only attainable by the contact of 
the teacher’s feet and his merciful glance. 
Practice, too, is of two kinds according to 
qualification, namely, bodily and mental. 
Bodily practice consists of postures {asanas)^ 
etc., while the other, previously explained 
as the path of knowledge, consists of 
abstention {uparatt) (42) 

8 
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«?T?i:^|F8iHg%: ^frfl^rMM 

#5^5rT?oTr^: JIimrorr^JT^jq: it 

Having rooted out ali desires abiding in 
the heart as if their pegs were forcibly 
broken, he loses ail attachment to the body 
and gives up his waywardness, his attention 
being wholly given to the self. Then will 
he of accumulated merit reach the highest 
abode ‘ which is variegated by dark, white 
and red veins!" and wherein ambrosia flows 
in plenty, and enjoy the bliss of the self.(43) 

Such a person, while m this body, passes 
beyond sorrow, ignorance and other 

The thousand-petalied plexus of the yo^ms. 

t N'adi literally means a tube or vein, but th^e is 
no exact English equivalent for the word as used in 
yoga. 
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impediments and sees the universe as the 
self * He then attains the shmmg Brahmant 
and becomes ali-knowing and the reposi- 
tory of all occult powers. Afterwards, 
losing all sense of the gross, subtle and 
other bodies and devoid of ail volition, he 
attains the fourth state, t and, purged of ail 
merit and demerit, attains liberation even 
in this life. § (44) 

ETioi I 

As a result of such realisation of the seif, 
there springs up the youthful life !| which*, 
although encased in a body and the senses, 
is unaffected by boyhood, old age and other 
bodily attributes, and is extremely blissful 

• And not as the external universe. 

t Hiranyagarbha. 

t The state beyond waking, dream and sleep. 

i JtvanmuMt. 

11 The mukhya-prana or chief breath as distinguished 
from the five life-breaths, prana^ apana^ vyana, udana 
and samana. 
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and capable of accomplishing the highest 
goal. It IS this hfe " that is led up, t along 
with the purified consciousness, by those of 
supreme wisdom and unfailing resolution, 
who seek to become divine by spiritual 
practices. (45) 

Rjorr 

wm 555ioTf^^ q^iRll 

Such a one is almost without desire, for 
temptations have lost ail power over him. 
He pants only for the realisation of the self 
for the sake of its unsurpassed bliss. When 
he realises the self, he has attained all his 
desires, + and remains in the final condi- 

tion.^ When the body dies, the life-breaths 
do not rise therefrom, H but are gradually 


Prana, 

t To the thousand-petal led plexus. 

J He wants nothing else. 

# The fourth state. 

11 The rising is only in case of future birth. 



THB CENTURY OP VERSES 11/ 

dissolved in their respective causes. Then, 
where will the individual soul be, for it will 
be merged, like salt in water, and is then 
the Infinite Self itself ? (46) 

giiT^ q^ife f^§ qicfr 11 

Water taken from the sea, when solidi- 
fied, goes by the name of salt. When it is 
thrown back into the sea and is dissolved, 
it loses its name and form. So does the 
individual soul merge into the Supreme 
Self. At the same time, the mind is 
dissolved into the moon, speech into fire, 
sight into the sun, blood and semen into 
water and hearing into the directions. (47) 

if Sosqr 

mm 1 

Just as butter is contained m milk as 
indicated by the sweetness of the latter. 
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but (when, extracted) becomes separate 
therefrom, so too is Brahman in every being^ 
as indicated by the activity of the being,. 
This (Brahman) is the cause of rest when 
one is tired. Attaining it, one discards ail 
other gain as straw. Therein springs up 
no fear. The concentrated bliss which thus 
glows within oneself is immortality. All 
else is transient. (48) 

qZ‘. I 

11 

The many-coloured cloth is woven-cross- 
wise and lengthwise, of threads of many 
colours. When this is understood, there 
remains nothing of the cloth but the 
threads So is the manifold universe, with 
its mountains, cities, men, villages, beasts, 
etc., pervaded through and through, by the 
primordial substance, that again by ether, 
and the latter by Brahman. (49) 


duringsleep. 


f VtraL 
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%^t ?5r ffdtqt mfh =q 

qRrf^?r^^ 52117% 

5 ftq?q qr52|5fiFrr^f^^JT5«> fq^-73 11 

*0 ^45, 

This (Brahman), by virtue of its reflection 
by various objects, * assumes the various 
corresponding forms, in the same way as 
the one seer produces a second one (by 
reflection) in water. The Veda too speaks 
thus of the all-pervading Brahman: *‘The 
resplendent one with its powers of illusion, 
has infinite forms on all sides.” The 
Brahman, therefore, becomes the individual 
soul by Its accidental reflection in the 
extremely clear consciousness (50) 

gsfT: qr2iqis% q^# 

f qi%qjf^^qfi=5qr^q? 1 

zUgJqRT^qifq: qff 

The knowers of the self discover, by 
their wisdom, that the individual soul, + 

* Technically, upadhts or conditions 

f Called here patanga, because it eventually falls 
away. 
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besmeared by illusion, is only a ray of the 
omnipotent Supreme Self reflected in the 
ocean of consciousness. This Brahman is 
variously reflected in accordance with the 
form and measure of the medium reflecting 
It, in the same way that the face is 
variously reflected corresponding to the 
mirror in hand; but it is at ail times what 
it ever is. (50 

q: q? 3 ^rrili 

Just as the one sun, independent of other 
objects, yet, by virtue of reflection in 
several waters, becomes t many and has 
the same stability or motion as the medium 
reflecting it; so does the Supreme Self 
seem to be affected by properties t by 
virtue of Its reflection in all beings, high 

• Just as the face remains the same, whatever the 
number and variety of its reflections, 
t I e., seems to become, 
t Of things and individuals. 
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and low, but, when clearly reiised, shines 
.unaffected by those properties. (52) 

32ItT^rrarar I 

Just as the rays of the sun reflected by 
the moon or focussed by a metallic reflector 
dispel the utter darkness of the night or of 
the (interior of the) house as the case may 
be, so do the rays of the Supreme Self 
reflected by the consciousness and stream- 
ing forth through the outlets of the senses, 
immediately reveal to us the objects of 
perception around us, such as forms etc. 

(53) 

iTiTJTR^ 51#; I 

3i>pvTt^f^-5g[iTf^iT;qi%q>fl5criTci- 

£I5rf% sqqfqtir 11 

The Supreme Self has three aspects, 
namely, the full, the self and the not-self, 
.the first being the unconditioned Self, the 
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second being that which is conditioned, hy' 
the conciousness, and the third being 
mere reflection, in the same way as space 
has three aspects in respect of water^ 
namely, that which is (every where) inside 
and outside of the water, that which is con- 
terminous with the water, and that which i& 
reflected therein. When the conditioned* 
self is merged in the unconditioned, then, 
the condition I together with its consequen- 
cest vanishes altogether (54) 


^ ?rq1»3: P 

Just as countless wooden figures of 
women, acted upon by means of posts and 
strings, simultaneously exhibit music and 
all other activities of common occurrence,? 
so does the world, including the regions of 
hhur\ bhuvar, svar and mahar, carry on all 
Its activities by the inspirdrtion of what is 

” Or differentiated. i Ltt : Nescience 

I The reflection, etc. § In a puppet show. 
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known as the sutra-atman , ' which pervades 
everything, whose potency is unique and 
whose inspiration is in proportion to the 
end to be achieved, (55) 

^T?2irr^rf^ ii 

That is real which is unaffected at all 
times.! Such are the unembodied things 
like life, space, ether. Even these ultimately 
resolve themselvesl into Brahman ; hence is 
Brahman the reality of the real. There is 
naught else which excels it in its transcen- 
dentality or its infinitude; therefore is it 
termed the reality of the real. The lower§ 
that IS conditioned by embodied and unem- 
bodied things is called satya,\\ because it is 
both sat and tyat.’^ Of this too, Brahman is 
the reality. (56) 

The thread-self, / e,, the self that pervades all, 
as a thread running through beads. 

t Past, present and future t Lit * Repose. 

§ The individual self, viewed singly or generally. 

11 Real. IT ^ , embodied and disembodied. 
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^ tl 

Whatever unreal thing is, in every-day 
experience, perceived, like silver (in 
mother-of-pearl), serpent (in rope) and 
water (m mirage), depends for its percep- 
tion on the real, This rule, with its limita- 
tion, is well-established. So has this whole 
universe sprung into existence intBrahman, 
the reality of the real. That too is called 
the real by virtue of which the unreal be- 
comes an object of perception (57) 


* That the perception of the unreal is illusory and 
ceases when the real object is seen. 

t Dependent on Brahman ; with Brahman as the 
substrate. 
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The material Brahman/' known as viratr 
is such that the expanse of space, time, and 
the farthest extremities of the directions, are 
but infinitesimal parts thereof, and yet it 
appears to be so close at hand and face to^ 
face. From that arose the sutra-atman^f 
greater than the great, fuller than the full,, 
in the same way as the commingled water 
of the (seven) oceans^ is fuller than the full 
ocean, etc.§ ( 58 > 

q=qf^ m m \i 

Just as the one rain-water inside all herbs- 
is transformed variously according to the 
numberless-^ tastes, odours, properties and- 
effects of the respective herbs, so is the 

Matter viewed universally, primordial matter 

t The thread-self, otherwise known as htranya^ 
garbha. 

i At the deluge. 

§ The fulness of the diluvial waters is greater thai> 
that of the ocean, river, lake, etc., at ordinary times. 
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4nner self*^ according to the characteristics 
of the various kinds of beings. By (virtue 
ofj it does the earth support all creatures, 
the clouds rain profusely, fire cooks and 
burns. Hence is that the inner (self) of all. 

( 59 ) 

sTT^T: 1 

1^3 ?T ff q^^c^ii 

One should clearly realise the self in all 
beings and all successive multitudes of 
created beings in the self. He should, 
repeatedly and persistently, perceive all 
things as the self, having, for an example 
the relation between water and waves. + 
There is only one Brahman without a 
second, as is declared by the Vedanta. The 
many do not in any way exist But he who 
sees this universe as manifold passes from 
death to death.J (6o) 

The self in all beings. 

t The water and the waves are identical with one 
another. 

tie, will not attain liberation. 
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f R»*?sqn^ 1 

qsrra qsrf^ qr ci^qqioirgqjr^ 

fq«qrqd\f^; fq^a^ag^i^qr 11 

In spite of the knowledge that the 
atmosphere exists all around the pot, there 
arises in men the false impression that it 
has its origin along with the pot, disap- 
pears when the pot is broken, moves with 
the pot when it is removed elsewhere, and 
assumes the same size and shape as the 
pot. So is the self m respect of the uni- 
verse. (61) 

-q[qrf?qoi\ ?fiisfq 

As much as is a lump of sugar, so much 
is nothing but sweetness. As much as a 
•piece of camphor melts, so much Is nothing 
but sweet fragrance. So, too, as far as the 
universe is manifest, with all the beauty of 
'trees, mountains, cities, gardens and tem- 
ples, so far does the one (pure) conscious- 
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ness shine forth, for, in the end all that 
remains of the universe is the self. (62) 

ssiir^vrq; ^?gt fs 

^'ir[ssfrr% 

qf fqjjrfq ^qqlJTiqqflftfd 

Although the hearing of the sound 
proceeds from the musical instrument, it is 
nevertheless produced only by striking the 
instrument The sounds that proceed from 
striking the instrument are not heard 
separately but only in conjunction with the 
striking. So, too, this universe, whose 
efficient cause is illusion (maya)y is manifest, 
as It were, in conjunction with Brahman. 
But when that Brahman is inwardly realised, 
nothing will remain the object of percep- 
tion. (63) 

fs: sriTdrift^sr?:: 

ss ^i^55i%5[jre|qfrr»7T?rRT^ 

It is thus clearly seen that the Lord of alE 
the worlds is of the nature of pure consci- 
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ousness is the one Immovable that is know- 
ledge itself, IS all-pervading like ethers and 
is the inner spirit of all beings. It is also 
seen that all this universe is different from 
Brahman, is unreal by nature, and is a mere 
semblance. One should, therefore, even 
now and here, give up all desires and re- 
main for ever fixed in the thought “ I am 
Brahman.” (64) 

When Indra and Indrani have freely en- 
joyed the bliss of union, the cessation of 
their pleasure is deep sleep Therein is a 
state that is full of concentrated bliss and 
very difficult to comprehend ; that is the 
anandakosa (the bhss-sheath) In that con- 

' Indra represents the * nn.n ' in the right eye and 
Indrarti the light in the left eye that reveals ail things 
to our vision During waking, the two reside between 
the brows ^Vhen they descend into the heart and 
enjoy the bliss of union, it is then the dream-state.. 
When that condition ends, the state of deep sleep 
sets in. 

9 
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dition one is not conscious of anything, be- 
ing deeply merged in unsurpassed bliss. If 
awaked, he becomes unhappy. A wise man 
should therefore never awake a sleeping 
person. (65) 

arscf: ^ 

sqt5ifrr^rr^?rJT^^f^cfr 2?fr% ^ Jrlf ^ il 

All beings ' enjoy bliss by attaining Brah- 
man (yasas) which embraces within itself 
the eye and other sensory organs and which 
externally helps ail perception All indivi- 
dual souls are alike in nature as in deep 
sleep.t Among these, he who, for the sake 
of feeding the belly, remains only exter- 
nally active and is enslaved by the senses 
of touch, sight, hearing, smell and taste, 
becomes tainted with sin and suffers misery 
and confusion. (66) 


Individual souls. 

f Devoid of caste, colour, creed, etc. 
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5rfiT52irir?ci?[wr 

^?iir*TR m =qr3t^ % 

The individual soul, during the waking 
state, puts forth innumerable efforts for the 
attainment of sensual pleasures, and when 
the entire group of sensory organs is fati- 
gued, it forgets even the pleasure on hand 
and goes into sleep, in order that it may en- 
joy rest in its own nature. Ultra-sensual 
bliss is thus extremely easy of attainment 
and is far superior to the pleasure derived 
from the senses which always produces 
disgust in the end. (67) 

?5ssfT qig siqqqq?# ! 

The bird, by the motion of its wings, 
generates a breeze and, by its aid, reaches 
a great height, and there, having attained 
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the vast expanse of 4 he atmosphere, cures 
itself of its fatigue by spreading its wings* 
So, too, this mind, troubled by many evil 
desires and doubts in respect of objects of 
pleasure, and fatigued therebj^ stretches 
forth the hands and feet and sleeps long for 
the sake of rest. (68) 

The moment that the individual soul 
comes into union with the seif (Brahman)/' 
It ceases„to be conscious of anything, inter- 
nal or external, like unto a lover fervently 
embracing his beloved one on his return 
home from a foreign land. In that state all 
worldly activity that is the result of merit 
and demerit, disappears, and nothing is 
remembered of ail these ups and downs, — 
sorrow, confusion, or fear. (69) 


During deep sleep 
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^ 3^rt%Ftf% q|^ 

5R2?5^fW3r?:5rFcit g^: ii 

The disappearance of ail gross and subtle 
existence, the cessation of the senses, and 
the attainment of bliss, — these three are 
common to liberation-whiie-aiive and deep 
sleep. There is however this difference 
that, whereas he 'who is asleep comes back 
to life again and again " by virtue of the 
effects of his past actions, he that has 
attained illumination and liberation, never 
comes back (to worldly life), because the 
effects of all his past actions have been des- 
troyed, (70) 

^ ^ fq|orrgi 

5?fcigagfor^ir^ 2?g?ciJT^fr: 

^ g#SRqsi ffRr «Tgf;cl II 

If the bliss of a king endowed with all 
prosperity and enjoying every kind of hap- 


Passes through births and deaths. 
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pmess be taken as a unit, the bliss of the 
manes is declared to be a hundredfold. So, 
too, through the world of the gods higher 
and higher up to the world of Brahman, 
each (bliss) is a hundredfold of the next 
lower one. Singular and containing within 
itself all these (grades of bliss) is the bliss 
of (the supreme) Brahman, of which the 
pleasures of the senses are but an (insigni- 
ficant) fraction. ( 71 ) 

aTI# | 

“ Therein are included all degrees of bliss, 
— the bliss of men (ananda), of the manes 
(moda), of gods {pramodd), etc. Therein ail 
desires are fulfilled. Therein is the state of 
oneness owing to the cessation of all (phe- 
nomena). Make me live immortally for 
ever, O Soma, m that abode of concent- 
rated bliss, and vouchsafe to my soul f that 

Lit. the moon- Here ** Jnranyagarbha'* 

I ‘ Indra ’ ia the text. 
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IS betwixt the brows an unceasing shower 
of immortality/ ” — so do the vedas declare 

( 72 ) 

#il qRoifir g5r52?JT^iTJ3;i 

The self is unperturbed and its nature is 
bliss ; the ot her imaya) is quite the opposite ; 
their steadiness or perturbation bears fruit 
in the individual consciousness The per- 
turbation of the mind, until a desired object 
IS gamed, gives rise to misery When that 
object is gained the pleasure (said to be) 
derived from that object is only so long as 
the mind remains steady. (73) 

if? ?rri=^l 

Just as there is a momentary bliss when 
the mind is absorbed in pleasure at the end 


Lit. nectar. 
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of a sensual indulgence, so too there is un- 
surpassed bliss m deep sleep only so long: 
as there is steadiness (of consciousness). In 
liberation, bowever, the consciousness is 
absolutely tranquil and there is eternal 
bhss. There is thus a constant relation 
between bliss and steadiness. It is there- 
fore proper to speak of sensual pleasure as 
a fraction of eternal bliss. ( 74 ) 

The mind, tired of external activities, 
draws them all in together, and carrying 
with It the tendencies resulting from them, 
ceases from them and turns inward in 
search of its own place. In the dream- 
body, it enjoys dream-objects generated by 
the combination of those tendencies. Aban- 
doning these, again, it longs for the inner 
self, reaching which it attains perfect rest.*' 

( 75 ) 


Tranquillity, bliss 
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%i i 

g?^rFT52ir 3T»Trqr^5 ^{f^T4»%3: 

^q|%^ ?[t5JiW:|i 

“ How is the enjoyment of pleasure, etc. 
possible m dream, while the instrument 
therefor (the gross body) is inert ? If (it be 
said that) a new dream-body fit for such 
activity springs up, wherefrom does it arise, 
since the means of its generation t is ab- 
sent ? If it be a product of the imagina- 
tion, then how is it that, after the experi- 
ence of sexual pleasure in a dream, the 

effect thereof is factually) visible in the 
body that is inert ? (/6) 

JT ^ri?Tr 

[?R*n 1 

It is with this (the gross body) that he 
weeps from fear, talks, laughs and exults.*' 

This and part of the next verse are the arguments 
of an opponent, 
t Such as parents. 
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It ' surely follows from this that the inner 
seif does not abruptly sever its connection 
with the body during dream, although that 
body is inert ; but, with the help of the 
subtle body, it creates again, in subtle form, 
those objects which it had previously t ex- 
perienced, such as the body, woman, horse, 
tiger, locality, etc. (77) 

f ^rf^r ii 

The second state, that of dream, is known 
by experience to be midway between wak- 
ing and sleep. In that state the individual, 
having withdrawn ail the senses, has only 
the light of the seif remaining. The gross 
body having been laid down on a suitable 
bed, the inner self, experiencing the objects 
it likes in their subtle form, goes about as it 
pleases in the same manner.+ (78) 

This IS the answer to the opponent 
t In the waking state J With the subtle body. 
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^§r^sir?iT?^^T?2ifq 5i5[i?55r3^fNr3^T^ll 

Preserving the body lying m bed by means 
of the iife-forces now reduced to mere 

breath, lest it assume the form of a corpse 
and become food for dogs, etc., it creates, 
in dream, by its own power, horses, 
chariots, rivers, ponds, playgrounds, com- 
panions, women, sons, friends, — all by way 
of imitation. (79) 

f f =^T5T3: i 

5?fTsrr1%4t?5Tr f 5ff??iTH:r 

It creates elephants, Hgers, robbers, ene- 

mies, snakes and monkeys. Sometimes it is 
playing with beloved damsels. Sometimes it 
laughs and sports. Sometimes it eats deli- 


Of its waking experiences. 
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cious food.' At other times it is afraid of its 
kith and kin, because it has become an 
outcaste. And at other times it runs away 
for fear of tigers, etc. or is caught by them 
and wails. (8o) 

Jig 

ffg^ 11 

Whatever object is perceived, it comes 
into existence then and there by the igno- 
rance of the true nature of the self that is 
in it. Its manifestation is like the unreal 
appearance of false silver owing to one's 
not recognising the mother-of-pearl, or of 
the mirage owing to one’s not recognising 
the sun’s rays, or of the serpent by one’s 
not recognising the rope, — such appearance 
giving rise to joy or fear, only for an 
instant. Hence all this universe is really 
created by perception (8l) 

* That is, the existence of any object is only so long 
and so much as we perceive it. 
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^ ^ \ 

iT^ 51 

5friR5ri|^^5fT3 5Ef^?5frf^ ll 

The Lord of the Universe has declared : 
By me, on whom depends the illusion of 
maya, ail this (universe) has been spread 
forth. Therefore, all things are in me, not 
I in them ; for instance, although silver 
appears (falsely) in the mother-o’-pearl,. 
there is naught of the mother-o’-pearl in 
Sliver Therefore, * too, all things do not 
(in reality) exist in me ” It follows from 
this that the whole objective world is as un- 
real as the products of jugglery. ( 82 ) 

Ig: 

VD 

Action is the only cause of happiness or 
misery in this world. The ignorant, not 


Because the universe is the creation of maya 
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knowing this, speak in vain of friend or 
enemy."' Yagnavalkya and A’rtabhaga, of 
yore, in the palace of king Janaka, spoke 
only of action and praised it Even the 
ornament t of the race of Yadu declares 
“None in this world remains without 
action.” (83) 

qT=^ ^ ci§:%W€iT'R5qTf9li?tIsiTsfq 

Although the axe is able to fell a tree, it 
should nevertheless be wielded by a living 
being. Food is no doubt, a source of satis- 
faction, but the real cause thereof is the 
effort! of the eater. In the same way, 
former action is the cause of the good or 
evil results experienced ; yet, being itself 
evanescent, it cannot do this by itself. It is 
impelled thereto by the inner self. (84) 

• One who gives happiness or one who causes 
misery. 

t Krishna. 


t Cooking and eating. 
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^rqcT i 

\\^^\\ 

The Vedas declare, with much propriety, 
that all rites, compulsory, discretionary, and 
so on, which are laid down by the Smriti 
for the various castes and conditions of men, 
are (m reality) dedicated to the Supreme 
Seif ; in the same way that, by the satis- 
faction of the nose, eyes, tongue, hands, 
feet, head and ears, it is the inner man that 
IS actually satisfied, and, by the watering 
of the roots of a tree, every part of that tree 
is nourished (85) 

'O 

JTrsjr: irlNr^i 

[qtifl 

* Whatever lesser deity might be invoked in 
practice* 



144 SBItECX WOBKS OF SANKAEA ' 


After death, he who is ignorant of the 
self, although versed in the Vedas, and has 
performed the rites prescribed therein, ex- 
hausts his merit after a brief enjoyment and 
undergoes very great misery in having to 
be born again He who has realised the 
seif and yet longs for reward, enjoys much 
greater and more lasting happiness accom- 
panied by supernatural powers. There- 
fore, one should indeed realise the seif ; for^ 
by realising it, one gams every happiness 
although he longs for no reward. (86) 

tTfl ^ It 

It is no wonder that objects are not re- 
vealed by the sun, moon, etc , of their own 
accord ; nor is the sun directly perceived by 
its own light, nor the moon, nor fire. On the 
other hand, the sun, moon,etc., are perceived 
by means of the sense of sight inspired by 
(the inner) consciousness Therefore, only 
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the dweller m the body shines by his own 
li^ht Yet, in the world," the deities t have 
their respective power to illuminate, (87) 


5f%4 u 


Through the life-force called prana the 
individual drinks plenty of water and eats 
food. Then the abdominal fire, with energy 
derived from that {prana), digests it sooner 
or later. Thereafter the life-force known as 
vyana carries the essence along the blood- 
vessels of the whole body for the nourish- 
ment of life ; and the life-force termed 
apana expels from the body the putrid non- 
essence. (88) 


2 ^ , as far as the senses are concerned, 
t The sun, moon, etc., which preside over the 
senses. In relation to objects, the senses have power 
to reveal them, although their light is but a reflection 
of the resplendence of the self 
10 
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smrt q^ff^ricir^s^ 

mm i 

f ?{r# 
qroi^q qiq ^%cqi%55cI31^T =q§q«l§^q; ll 

This life, with its five-fold energy ', resi- 
ding in each body and being master of ail 
the senses, distinctly and incessantly car- 
ries on all the activities appropriate to that 
particular body, by a power which belongs 
undoubtedly to the self that is pure consci- 
ousness. That self am I, the all-seer, the 
life behind all life, the consciousness behind 
the consciousness of all beings. (89) 

if mm ^T%5r®qcrqr^^q=^;^r?^ ^ 

mm =qrg *Trf?=f 

NO 

By the light of that One Self that is pure 
consciousness, the earth, water, air, sun, 
moon, etc , shine after It, each with its 
peculiar characteristics, and have their 

* Prana, apana, udana, samana, vyana. 
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being in It. Can the flashes of lightning 
and flaming conflagrations and the vast 
expanse of starry galaxies liiumme the 
Supreme Lord, the immutable, infinite 
light, the seer, without beginning and with- 
out end, eternal, because devoid of origin ? 

( 90 ) 

If, by the favour of the nectar-like glance, 
full of unparalleled mercy, of the venerable 
holy Master, there arises, in any man what- 
soever, the realisation “That very Brahman 
am I," he indeed loses all feelings of doubt 
and, with his mind free from illusion, attains 
liberation even while living m the body. 
(Thereafter), when the begmningless limi- 
tation’ IS completely dissolved, he is mer- 
ged in the Highest, the sole abode of eternal 
bliss. (91) 


Maya, the ro«t-illusion. 
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snofi 5r^g5ira l 

I am neither the dense bod^^ nor the 
senses, nor the evanescent and most erratic 
mind, nor reason, nor life, nor the ego, nor 
wife, nor house, nor offspring, nor kith and 
km, nor land nor wealth, and so on For, 
how, can I, the witness aloof, the pure cons- 
ciousness, the inner self, be all these things 
which 'are purely objective^ I am the 
Supreme that is the reality behind all this 
universe* (92) 

€5Tq ?r |q ?rr# ii 

Ov 

In relation to all these plainly visible 
forms of dark, yellow and other innumer- 
able colours, the eye, which is one, is the 

Stva^ or parahrahman considered as ananda- 
maya 
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seer, for, therein arises the perception. The 
eye, in its turn, is only objective, because 
the mind is its seer. And even the workings 
of the mind, objective forms transformed 
into thought, are, in their turn, objective. 
The Lord alone is the absolute seer, the 
witness, for, He is never, like the above, 
obj'ective. (93) 

3Tr^q[sf|¥rii?a 

f =^?rr rafrsf*?: ii 

Owing to the non-recognition of a rope in 
the twilight, over it appears a serpent all at 
once. In the same way is the extremely 
unhappy condition of the individual soul 
imposed on the self by reason of the non-re- 
alisation of one’s own self. Again, when 
the illusion of a serpent is dispelled by the 
admonition of a trustworthy friend, there is 
only the old familiar rope. So, too, by the 
admonition of my own Master, lam not the 
individual soul, but the immutable Self that 
is the seer. I am the Supreme Bliss (Siva). 

( 94 ) 
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fk 5^fg^f|cr i 

=^g^clRt5^ f% 5fRf^ =^ ict^f f% ST^T^ 

^%^rt !T<Ttsf’3[ II 

Tell me what is thy light. You say : 
‘‘ The sun in the day and the moon, lamp, 
etc., at night.” It may be so, but by what 
light do you see the sun, the lamp, etc ? You 
say : the eye ” But when that is closed, 
what brighter light is there ? You reply : 
“the mind.” By what light is the mind re- 
vealed ? “ For that, I alone am the light,” 

you say. You are therefore that Supreme 
Light. “ I am, my Master.” (95) 

v^m\ ^ 3^% 

2?r5f5£rR5«riTtrr i 

11 

Such a one*' after remaining on the earth 
for a time, never more returns to a body and 
its accompaniments ; until the enjoyment of 

* One that has realised *' I am Brahman.'* 
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the ripe fruits of his former actions is com- 
pleted, he lives m a peculiar manner, but 
blissfully, because his mind is free from all 
contrasts,’ ever pure, devoid of my-ness 
and I-ness, always contented, identical in 
nature with infinite bliss, steady m thought, 
imperturbable, cleansed of all illusions. t( 96 > 

iTr2?r ^2?gqrif^cl[ 2II 

Jisi i%^i2T2Tr5rT(j^l{ 

Such an absolutely resplendent realisa- 
tion at onice destroys the distinction between 
the individual soul and Supreme Self. In 
whomsoever such an unimpeded, unparal- 
leled realisation springs up in conscious- 
ness, for him the root-illusion {mayo) that is 
the source of births and deaths, is destroy- 
ed by that very realisation. Once destroyed, 
it can no more create illusions by its power 
of phenomenal manifestation, (97) 

Happiness and misery, gain and loss, etc. 
t This verse describes 3, jivan^muhta 
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sTJT^fe^sf^^ il 

Knowing that the universe is unreal and 
having, therefore, completely destroyed ail 
perception of phenomenal forms, he should 
taste, to his heart’s utmost content, the 
morsel of immortal bliss that is the highest 
and most perfect concentration of being and 
consciousness, and filled with light of the 
self and with a tranquil mind, he should 
realise that all this universe is unessential 
and should therefore abandon it, in the 
same way as one, after drinking the juice 
of a fruit, throws it away although the 
remnant may be highly fragrant (98) 

fs»Tr% i 

The results of actions ace destroyed, the 
bondage of the heart is broken, and all 
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doubts, which lead one to births and 
deaths, are removed, as soon as one realises 
that Supreme Lord, whose nature is pure 
consciousness, who is devoid of the stain 
of qualities, who is realisable by such 
teachings as ‘"That thou art,” the immut- 
able inner self, the Brahman, the Lord, 
that is beyond all commandments and 
beyond all thought (99) 

3Tr^ 


One should understand the huge tree of 
phenomenal existence, which bears the 
fruits of births and deaths before, betwixt 
and after, whose roots are the results of 
past actions, whose countless leaves are 
delusions, vanities, joys and sorrows, whose 
branches are desire, anger, etc., and on 
which dwell the birds of sons and cattle, 
wives and daughters, m large numbers. 
Such a wise man should fell this tree down 
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With the axe of non-attachment and should 
at all times meditate upon the Supreme 
Being (vasudeva), (lOO) 

?fTcj§r3T I ^JTfJTfgst^i=s3^ \\ 

The whole universe is born in me, has its 
support in me and dissolves in me. There- 
fore, that very Brahman indeed am I. 
Again, humbly and exultmgly do I bow to 
that Immutable Being (achyuta), by whose 
mere remembrance any defective procedure 
in all auspicious acts like sacrifices is 
rendered perfectly- complete. (lOl) 


Thus ends the Century of Verses 

11 ^fTWr (i 
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KNOWLEDGE OF SELF 

11 \ II 

This treatise caiied “Knowledge of Self” 
is written for the sake of those whose sins 
have been destroyed by austerities and 
who, with a tranquil mind and free from 
attachment, long for liberation. (l) 

f^fir ?r iR(i 

Compared with ail other means, know- 
ledge IS the only direct means to liberation. 
As cooking is impossible without fire, so is 
liberation impossible without knowledge. (2) 

1%^TS^?TT II ^ II 

Ritual cannot dispel ignorance, because 
they are not mutually contradictory. But 
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knowledge surely destroys ignorance, as 
light destroys the densest darkness. (3) 

snirr ^qRT^sgjTi^ i 2 \\ 

The self appears to be conditioned by 
virtue of ignorance. But when that (igno- 
rance) IS destroyed, the unconditioned self 
shines by its own light, like the sun when 
the clouds have disappeared. (4) 

psrr li 'a 11 

Having purified, by repeated instruction, 
the soul that is turbid with ignorance, 
knowledge should efface itself, as the paste 
of the cleaning-nut does with water. '' (S) 

11 ^ 11 

The phenomenal world, abounding in 
desire, hatred, etc., is verily like a dream. 

"‘The cleaning-nut, rubbed into a paste and thrown 
into dirty water, clears the water and itself settles 
down along with the dirt as a sediment. 
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While it lasts, it seems to be real, but, 
when one awakes, it becomes unreal. (6) 

m ?r^!f%gT?iri52i?n3; ii \3 n 

Like the (illusion of) silver m mother^-o’- 
pearl, the world appears to be real only 
until the Supreme Self, the immutable 
reality behind everything, is realised (7) 

3qT?HsT%®r«ri> i 

giRf&r u <; u 

Like bubbles in water, the worlds are 
born, remain and dissolve in the Supreme 
Lord that is the material cause and 
foundation of ail things. (8) 

q^f^qcir: 1 

li ^ u 

On the eternal Vishnu, who is pure 
existence and consciousness, as the common 
factor, ail these various appearances are 
super-imposed, like wristlets and other 
forms on gold. (9) 
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al:3[Tte^sifg 11 ^ o 11 

Like space, the Lord Vishnu, coming in 
contact with various conditions, appears to 
be different by reason of their differences, 
but IS seen to be undifferentiated when 
those (conditions) are destroyed. (lo) 

5Trf^fiTrrr«iiTT^2?: i 

n II [\ 

Only by virtue of varying conditions are 
caste, name, periods of religious life, etc., 
imposed on the self, like taste, colour and 
other distinctions imposed on water (Ii) 

II \\ 11 

The place for experiencing happiness 
and misery, which is made up of the five- 
fold compounds of the great elements and 
is obtained as the result of past actions, is 
called the (dense) body. (l2) 

II U 11 
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The instrument of enjoyment, which is 
made up of the uncompounded elements 
and which consists of the five life-forces, 
the mind, the consciousness, and the ten 
senses, ' is the subtle body. (13) 

ti n 

The begmmngless illusion that is in- 
definable is called the casual body. One 
should understand the self as other than 
these three bodies (or conditions) (14) 

ii?wi 

The pure self, by the relation of the five 
sheaths, etc., appears to assume their 
respective natures, like a crystal reflecting 
a blue cloth, etc. (iS) 

SlRJTTWRgt 2JSiriU^ll 

One should separate the grain of the pure 
inner self from the chaff of the body and 
other sheaths by the threshing of reason 

im 

* The five senses of preception and the five motor 
members of the body. 
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^^=5^3 H ^v3 (j 

Although the self is at all times and m 
all things, yet it cannot shine in everything 
but will shine only m the consciousness^ 
just as a reflection will appear only m 
polished surfaces (17) 

(1 n 

One should understand the self to be 
always like a king, different from the body,, 
senses, mind, consciousness, and eyes, the 
'Witness of their activities. (l8) 

[\\%\\ 

To the indiscnminating, the self appears 
to be active while (in reality) the senses 
(alone) are active, in the same way that the 
moon IS seen as if running, when the clouds 
move. (19) 

3TrvTf%c[?2Ifrif^^ I 

q«ir 5r^T: {Ro\\ 
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The body, senses, mmd and conscious- 
ness, carry on their respective activities by 
depending on the consciousness of the self, 
like men depending on the sun’s light (20) 

Owing to indiscrimination, men attribute 
the qualities and activities of the body and 
the senses to the self that is pure existence 
and consciousness', in the same way as blue 
colour is attributed to the sky. (2l) 

Moreover, the nature of doer, etc., that 
belongs to the conditioning mmd, is 
attributed to the self, just as the motion, 
etc., of water is attributed to the reflection 
of the moon therein. (22) 

11 = 1^11 

Passions, desires, happiness, misery, etc., 
exercise their function when the conscious- 

* The self is absolute consciousaess as distinguished 
from buddhtt the individual consciousness, 

II 
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ness is present, and do not exist in deep 
sleep when the consciousness is absent. 
They belong, therefore, to the consciousness 
and not to the self. (23) 

As light IS the very nature of the sun, 
coldness of water, heat of fire, so are being, 
consciousness, bliss, eternity and absolute- 
ness the very nature of the self. (24) 

STRTtftra II 11 

By indiscriminately mixing up the aspect 
of being and consciousness of the self with 
the function of the individual consciousness, 
there springs up the idea “ I know.” (25) 

irdr girf^ ll n 

The self undergoes no modification, nor 
can knowledge arise in any manner from 
individual consciousness (alone). And yet, 
one Ignorantly imagines that the individual 
soul knows, does and sees everything well. 

(26) 
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^]t li^vsli 

By mistaking the self to be the individual 
soul, as a rope for a serpent, one is subject 
to fear. But if he realises, “ I am not the 
individual soul, but the Supreme Self, ” 
then he is free from fear. (27) 

The seif alone illumines the conscious- 
ness, the senses, etc., as a light reveals the 
pot and other objects ; (but) one’s own seif 
is not illumined by these liiuminable 
objects. ' (28) 

^ ^lair IR^il 

The very nature of the self being know- 
ledge, It does not depend, for a knowledge 
of itself, on any other knowledge, in the 
same way as a light does not need another 
light to reveal itself. (29) 

JTIRfSlIsffqRlTqWtJT^: !l \o,\\ 


The mind, senses, etc. 
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Eliminating all limitations with the help 
of the passage “ not this, not this, ” one 
should realise the identity of the individual 
soul and the supreme self by means of the 
principal scriptural passages (30) 

11 11 

The body and other objects of perception 
are the products of ignorance and are as 
evanescent as bubbles. The self that is un- 
conditioned IS other than these and should 
be understood as “ I am Brahman.” (31) 

Birth, old age, decay, death, etc., are not 
for me, because I am other than the body. 
Sound and other objects of the senses have 
no connection with me, for I am other than 
the senses. fj2) 

siqiDT^ inr^ir: W 

I am not the mind, and, therefore, sorrow, 
desire, hatred, fear, etc., are not for me. As 
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declared by the scripture, the self is neither 
the senses nor mind, but is unconditioned. 

(33) 

fqgort 1 

I am attributeless, functionless, eternal, 
doubtless, stainless, changeless, formless, 
eternally free, and unconditioned. (34) 

qf|^gTT^{s=53^: 1 

Like ether, I pervade everything, inside 
and outside. I am imperishable, ever the 
established (truth), alike to all, unattached, 
unconditioned, imperturbable. (35) 

I am that very supreme Brahman that is 
reality, knowledge and infinity, that is ever 
unconditioned and ever free, the one un- 
divided bliss that is without a second. (36) 

li 11 
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Such incessant impression on the mind 
that I am only Brahman removes the 
turbulences of ignorance, as the elixir of 
life cures all diseases. (37) 

11 II 

Sitting in a lonely place, free of all pas« 
sions, with the senses subjugated, one 
should contemplate that one infinite self, 
without thinking of anything else. (38) 

iTT^^JTl^iTR 1 | II 

A wise man should, by his intelligence, 
submerge, in the self all that is objective 
and should ever contemplate the one seif 
that IS like unlimited space. (39) 

fqfiq 1 

II 80 11 

One who has realised the supreme truth 
gives up everything, such as form, caste, 
etc., and abides, by nature, m (the self, that 
is,) infinite consciousness and bliss (40) 
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^^\\ 11 

The distinction of knower, knowledge 
and the known does not exist m respect of 
the supreme seif. Being sole consciousness 
and bliss, it shines by itself alone. (41) 

C!:qiTRJTfS?oft sqT?{iT«l^ # 1 

The flame of knowledge that arises by 
this constant churning of meditation on the 
wood' of the self, will completely burn 
away the fuel of ignorance. (42) 

a7rm^5[RrTT 11 11 

When knowledge has destroyed igno- 
rance, the self will manifest itself, in the 
same way as the sun rises as soon as the 
dawn t of day has dispelled darkness. (43) 

3TP?FfT 3 qj^Scqqr^rq^fqSlJiT 1 

3511% m\ 11 ll 

Arani wood, use to kindle fire for sacrifices by 
churning it. 

t Aruna, the charioteer of the sun ; the dawn-god. 
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The self, that is ever with us, appears, by 
ignorance, as if it were unattained and, 
when that (ignorance) is destroyed, attained, 
like one’s own necklace. (44) 

The condition of individual soul has been 
imposed on Brahman by illusion, as the 

form of a man on a post, but disappears 
when the true nature of the individual soul 
IS realised. (45) 

. 11 

The knowledge that arises from the 
realisation of one’s own true nature, directly 
destroys the illusion of “ I ” and “ mine ” 
which resembles the confusion of the 

directions 1 (46) 

^ ii ii 

* One appears to search for his necklace and find it, 
although it has been on his neck all the time. 

t One who mistakes the directions, north, east, etc , 
corrects himself as soon as he clearly understands his 
own position. 
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The devotee {yogtn) that has gained right 
realisation sees all things, by the eye of 
knowledge, as existing in his own seif, and 
the one self as all things. (47) 

ii ^ d u 

He sees all things as his own self in the 
same way as one sees pots, etc , as (mere) 
clay ; (for), all this universe is only the self, 
and there is naught other than the self. { 48 ) 

g ll 11 

Liberation-while-living means that the 
wise person, having abandoned his former 
limitations and qualities, and acquiring the 
properties of being, consciousness (and 
bliss), attains Brahman, in the same way as 
the worm becomes the wasp. (49) 

^ sirwRT’ft u^oii 

Having cross6d the ocean of ignorance 
and having slam the demons of likes and 
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dislikes, etc., the seer, united to tranquillity, 
is supremely happy in the enjoyment of 
the bliss of his own self. " (50) 

II II 

Leaving aside all attachments to external 
and transient pleasures, and happy in the 
bhss of the self, such a one, for ever, shines 
within, like a light inside a globe. (51) 

1 

ii n 

The seer, though remaining amidst 
limitations, should yet be unaffected by 
their qualities, like space. Knowing all, he 
should be like one that knows not, and 
should wander about, unattached, like the 
wind. (52) 

51^ 51^ qsir ll’^^ll 

When the limitations disappear, the seer 
merges unreservedly in the Supreme 

This is an allegorical explanation, incidentally of 
the story of the Ramayana 
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(vishnu), like water in water, space in 
space, or light in light (53) 

2i5gRi5frq? II u 

Than gaining which there is no greater 
gain, than whose bliss there is no higher 
bliss, than knowing which there is no 
higher knowledge, — that should be under- 
stood as Brahman. (55) 

<1 d Oy 

11 11 

Seeing which naught else remains to be 
seen, becoming which there is no be- 
coming again, knowing which naught else 
remains to be known, — that should be 
understood as Brahman. (55) 

ijcl 1 

qgflftJiqsiWri, 11 1) 

That which is all-pervading, around,, 
above, below, which is being, consciousness 
and bliss, which is without a second, with- 


Birth, 
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out end, eternal, sole, — that should be 
understood as Brahman. (56) 

ll 'avs 11 

The immutable, the one uninterrupted 
bliss, which is indicated by the Vedanta by 
excluding what is not it, — that should be 
understood as Brahman. (57) 

g^R?S[^qrf^cir: I 

(The four-faced) Brahma and others, 
that are but parts of that self which is 
uninterrupted bliss, become happy, each in 
his own degree, by possessing a particle of 
that bliss. (58) 

m #: 11 11 

Every object (is such because it) possesses 
that. All activity has consciousness running 
through it'' The Supreme Self, therefore. 

These are the sat (being) and chit (consciousness) 
aspects of the self. The ananda (bliss) aspect has 
been dealt with in the previous verse.^ 
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pervades the whole universe as butter is 
in every part of milk. (59) 

II II 

That which is neither subtle nor dense^ 
neither short nor long, which is unborn,, 
immutable, devoid of form, quality, caste 
or name, — that should be understood as 
Brahman. (6o) 

11 ii 

By whose light the sun, etc., shine, but 
which is not illumined by these that are 
iliuminable, and by virtue of which all this 
(universe) shines ', — that should be under- 
stood as Brahman. (6l> 

m II II 

Pervading the whole universe, internally 
and externally, and illumining it, the 
Brahman shines by itself, like a red-hot 
iron ball. (62) 


Is manifest ; is perceived. 
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m ^fioTts?2i5r i 

[\%\\\ 

The Brahman is different from the uni- 
verse. There is naught other than Brahman. 
If anything other than Brahman is per- 
ceived, it is as unreal as the mirage in the 
desert. (63) 

11 ii 

Whatever is seen or heard, other than 
Brahman, cannot be (real). Even that is 
Brahman, the secondless being, conscious- 
ness and bliss, when the reality is known. 

C64) 

«ir3rr?€rq^ W n 

He who has the eye of knowledge sees 
Brahman that is being, consciousness and 
bliss, in all things; but he who has not the 
eye of knowledge cannot see it thus, as a 
blind man cannot see the shining sun. (65) 

The individual soul, melted in the fire of 
knowledge kindled by instruction, etc., is 
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free from all taints, like gold, and shines by 
itself. (66) 

¥{if^ ilSiVSlI 

The self is the sun of knowledge that, 
rising in the firmament of the heart, des- 
troys the darkness of ignorance, and, per- 
vading all and supporting all, shines and 
makes everything shine. (67) 

^ il 11 

He who, unmindful of (the limitations of) 
direction, space, time, etc., and perfectly 
tranquil, attains the sanctum of the self, 
that IS the all-pervading, stainless, eternal 
bliss which dispels (all qualities like heat 
and cold), etc., — he becomes all-knowing, 
all-pervadmg, and immortal. (68) 

W mm: 11 

Thus ends Knowledge of Self. 
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COMMENTARY ON THE TEXT 

f^S^^?^5!JT<TRg??rF|?nll 

^iT[f^ II ^ (I 

I salute the Lord of Laskhmi, the cause 
of creation, preservation and dissolution^ 
the Lord of the universe possessing incon- 
ceivable power, omniscient, infinite in form, 
free of all bondage, the ocean of unbounded 
bliss, the concentration of pure knowledge^ 

i%5TrfiTf^ 

11 ^ 11 

I ever prostrate to the lotus-feet of Him 
by whose grace I always realise the nature 
of the self to the effect that I alone am the 
Supreme and that all things are merely 
superimposed on me (2) 
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qR3=s®f^ 11 ^ 11 

Sorely afflicted by the sun of the three 
miseries', and perplexed in mind, some 
one, after acquiring the qualifications of 
mind-control, etc , asks the good Master as 
follows : (3) 

gfrl fS'Tqr I! » ir 

O Lord, out of mere mercy, tell me briefly 
how I may, without (much) effort, be 
liberated from this bondage of births and 
deaths, ( 4 ) 

II 'a 11 

(The Master replies :) The manner of thy 
speech seems to me to be excellent. I shall 
explain to thee clearly which is which. 
Listen with an attentive mind. (5) 

• See footnote on page 86. 

12 
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qsrtqT?JTf5ir^t: i 

11 ^ II 

The knowledge relating to the identity of 
the individual soul and the Supreme Self 
that arises from texts like That thou art, ’* 
is the means to liberation. (6) 

^ 51%; q^^Il^irr I 

m ^^qf^qr5[gei,ll ii 

What is the individual soul ^ What is the 
Supreme Self? How can there be identity 
between the two ? And how can texts like 
“ That thou art” express the same ? (7) 

m m: €tTis?R 5ftq^?q^=r fk i 

We shall explain it (thus). What else, 
indeed, is the individual soul except thou 
alone. Thou that questionest me, ‘who am 
r, art Brahman itself, without doubt. (8) 

siHiffT i . 

3it £if^q% li ii 
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I have not yet clearly grasped, . O Lord, 
even the meaning of the words, ‘‘ I am 
Brahman.” How can I understand, tell me 
the meaning of the sentence (as a whole) ? 

(9) 

f^TTR i 

la: ff 11 \o 11 

What thou sayest is true and free from 
reproach. For, a knowledge of the word- 
meaning is indeed essential for the under- 
standing of the sentence-meaning. (10) 

3TR?aC^'T: JHRR 11^ ^11 

Why dost thou not understand thyself, — 
thou whose very nature is reality and bliss 
and (pure) consciousness that is the witness 
of the individual consciousness and all its 
workings? (ll) 

Leaving aside all thought relating to the 
body, etc., thou shouldst ever meditate upon 
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that whose nature is reality, bliss, and 
knowledge and which is the witness of 
consciousness, as thyself. (12) 

frr^JTT i 

II II 

, Because the body has form, etc., like an 
earthen vessel or other object, and is, like 
an earthen vessel, composed of the (five) 
great elements, ether, etc., it cannot be the 
seif. (13) 

3(ffTtiTT fqo^S2?s^l35r^r?JTtr: i 

11 ^ ^ II 

If, for the reasons aforesaid, this body is 
not the self, reveal the seif, then, as clearly 
as a berry in the hand. (14) 

|| W || 

As the Witness of an earthen pot is 
diflferent from the pot and is not the pot in 
any sense, so is the witness of the body. 
Understand, therefor^, "I am not the body.”' 

(15) 



COMMENTARY ON THE. TEXT r8l 

srroTT ii 

Conclude, in the same way, ^‘1 am the 
witness of the senses and not the senses 
themselves.” So, too, understand, “ I am 
not the mmd, the consciousness, or the 
life-force.” (i6) 

^srr^isfq i 

f^3>jr %q«rR?i 11 ii 

Also I am not the combination (of 
these).” Understand, thus, by intelligent 
reasoning, the witness that is distinct from 
the object (17) 

qrqr frqr^sqrsfrr^qi: 1 

21^ !l li 

Understand ‘‘ I am He by whose mere 
proximity, the' body, senses and other 
objects become capable of (ail) activities 
like selection, etc. (1 8) 
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Understand “ I am that inner self which 
impels the consciousness, etc., but is itself 
unchanging, like the lodestone. (19) 

11 11 

Understand ‘‘I am He by whose, 
proximity, the body, senses, mind, and 
life-forces, though motionless, yet seem 
like the self that is not so. (20) 

fnTls-2?5r ^ i 

11 II 

“My mind had gone elsewhere, but has 
now been steadied.” Understand “I am 
He who knows the above activity of the 
mind.” (21) 

N^IT g«lT 1 

Understand “ I am He who is the direct 
witness, himself changeless, o*f waking, 
dream and sleep, and of the presence and 
absence of objects, and of ail phases of 
consciousness. (22) 
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\t cjsirst rt«rf^Rf: u =1^ ii 

As it is admitted that the light revealing 
{the presence of) a pot is other than the pot, 
so am I of the nature of knowledge, the 
dweller in the body that reveals the body. 

(23) 

*(Ri P{^^r: 1 

m (i 11 

Understand “ I am the witness that is the 
dearest of all, for whose sake alone, sons, 
wealth and other objects are dear.” (24) 

?tt ?r \ 

^ n 11 

Understand "‘I am the witness who, 
being himself the object of highest love, 
feels ‘ let me never cease to be, but let me 
ever exist’.” (25) 

q: ^q^^qqsfiq; ^ 3«q^ l 

?rT%^qqfq f :|5qq^q5rRqqrss?qq: 11 \\ 

The consciousness that is the witness is 
said to be the meaning of the word ‘‘thou.’* 
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The self is the witness and the knower, 
because it is devoid of change. {26) 

By the word ‘^thou” is denoted that 
which IS difJerent from the body, senses, 
mind, life-forces, and ego, and is entirely 
devoid of the six states '* or other change. 

(27) 

Having thus understood the meaning of 

thou,” one should then contemplate the 
meaning of ‘"that,” both by eliminating 
what is not ‘ that ’ and by means of direct 
definitions thereof. • (28) 

3Tg?2T?^lRg0T^: q^r^ddJTliTS: H |1 

Bereft of all taint of phenomenal exis- 
tence, characterised by phrases like “not 
dense, etc.” qualified by non-objectivity, 
etc , free from the stain of nescience. (29) 

* Birth, existence, growth, maturity, decay, and 
death. 
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(I ^o ii 

Bliss unsurpassed, reality, knowledge, 
and existence by nature, all-filling, — ‘ that’ 
is spoken of as the Supreme Self. (30) 

\\\^ 11 

Understand that to be the Brahman in 
respect of which the Vedas assert omnis- 
cience, supreme lordship and omnipotence. 

C31) 


11 11 

Understand that to be the Brahman of 
which the Vedas explain, by various illus- 
trations like clay’, etc., that, by knowing it. 
all things are known. (32) 

qffifrq 1 

'■O 

11 \\ li 

* By knowing clay, all clay things like pot, etc., are 
known 
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Understand that to be the Brahman^ of 
which, the Vedas enunciate infinitude and, 
to establish it, declare the universe to be 
the effect of that/^' (33) 

II 11 

Understand that to be the Brahman 

which in the Vedanta, is established, by 

close reasoning, as the (only) thing to be 
realised by the aspirants for liberation. (34) 

II II 

Understand that to be the Brahman 

which is spoken of in the Vedas as having 
entered all beings as their souls and con- 
trolling them. (35) 

sftqNT 11 11 

Understand that to be the Brahman 

which alone is spoken of m the Vedas as 
the bestower of the reward of actions and 
the originator of the cause I of individual 
existence. (36) 


i.e.^ Brahman is the cause of the universe, 
t Maya or nescience. 
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The meanings of the words ^ that ’ and 
* thou ’ have been determined. The mean- 
ing of the sentence will now be dealt with. 
This sentence-meaning is the identity bet- 
ween those same two word-meanings. (37) 

%qf jts: ii w 

The accepted meaning of the sentenccy 
in this case, is neither co-existence nor 
particularisation. The meaning of the sen- 
tence, as accepted by the wise, is essential 
identity without reservation. (38) 

^ €tsg[2{R'5[55^; | 

11 11 

What appears as the inner consciousness 
is that whose characteristic is secondless 
bliss, whose nature is secondless bliss, and 
whose sole definition is inner conscious- 
ness. (39) 

ci|q ^ 11 » o H 
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When the mutual identity of the two is 
thus understood, then only will the non- 
Brnhmanness of the word-meaning ‘ thou * 
be eliminated, (40) 

II « ? 11 

as also the unknownness of the word- 
meaning of ‘ that.’ If it be so, what then ? 
Ilisten The inner consciousness remains 
absolutely as infinite bliss by nature. (41) 

II || 

Further, a sentence like ‘ that thou art,’ 
in order to denote identity, proceeds on 
the basis of the secondary meaning of the 
two words * that ’ and ‘ thou.’ (42) 

^ 1 

2isir 52j[^2JTcfiTr^^i^ li 

We shall carefully explain how the sen- 
tence makes its own meaning clear by 
excluding the expressed meanmg of the two 
words, which are mixed up. (43) 

Lak^hya, secondary, indirect or derived, as 
epposed to vachya, primary, direct or expressed. 
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18 $ 


5=rrl% i 

M 11 || 

The consciousness, conditioned by the 

mind, which appears as the connecting link 
between the idea “ I ” and the word “ I 
is expressed by the word thou (44) 

The first cause of the worlds, conditioned 
by nescience (maya), characterised by 
omniscience, etc.'*, of the nature of reality 
etc.t, and affected by non-cognisability, is 
expressed by the word “ that (45) 

11 11 

(But) cognisability and non-cognisability^ 
having a second and being infinite, are in- 
consistent m respect of the same thing- 
Hence is the necessity for the derived (or 
secondary) meaning. (46) 

g^qT^Tfi[?rr# ll ir 

Omniscience, omnipotence, omnipresence, 

t Reality, knowledge, infinity. 
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When the adoption of the primary mean- 
ing is inconsistent with other (established) 
proofs, the adoption of a meaning not un- 
connected with the principal meaning, is 
called the derivation of meaning 
{lakshand). (47) 

The derivation of meaning, in the case of 
passages like “ that thou art ”, is a partial 
derivation, and’ no other, as in the case of 
the words in sentences like “ This is he 

( 48 ) 

sit 1 

Until the sentence-meaning of “ I am 
Brahman ” is firmly understood, so long 
should one possess control of mind, etc., 
and practise (the expedients of hearing, *' 

etc.). (49) 

VO 

3?^^cf3[r II li 

When, by the grace of the Vedic teacher, 
one gets a firm understanding (of the above 
sentence), then is he entirely free from phe- 
nomenal condition and its caused (50) 

• Hearing, meditation and concentration. 

f Nescience or maya* 
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R3^f5^f%n55: i^q f%3=52i^ II II 

Ail ends and means destroyed, uncondi- 
tioned by the elements and the subtler 
bodies, and free from the bonds of action, 
such a one is immediately liberated. (51) 

(1 11 

When by the destruction of the bondage 
of past actions not yet ripe for enjoyment, 
‘one becomes liberated while living, he re- 
mains as such for a short time by virtue of 
such of his past actions as have brought 
about his present life. (52) 

11 11 

(Thereafter) he attains absolute libera- 
tion without any more birth, which is of the 
nature of unsurpassed bliss and is known as 
the supreme abode of Vishnu. (53) 


11 11 

Here ends the Commentary on the Text 
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H w 

sri^cfsf^'T^tra ii^ii 

I salute the two feet of the holy Master, 
which destroy (this) unendurable duality, 
and whose dust, like the sacred ashes, quell 
the demon of illusion, (l) 

I salute the merciful and most excellent 
Master who destroys all doubts and whose 
two feet reveal the enjoyment of one-ness 
as the meaning of the word “ that ”. (2) 

Scorched by the forest-fire of pheno- 
menal existence, the pupil, possessed of all 
necessary qualifications, is thus enlightened 
by the Master with words capable of re- 
vealing the true self,- (3) 
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3?r: i 

Whoever doubts the fact that himself 
exists ? If even this is doubted, he who 
doubts IS only thyself. (4) 

^T^frrf^ I 

When one knows “I am not”, it is verily" 
Brahman itself that knows “it is not/’ When 
one knows “lam”, then (too) it is that 
Brahman itself that knows thus. (5j 

%^r: ^T^TFcI \\%\ 

Thyself, therefore, art Brahman. “lam 
not Brahman ” is a mere illusion. From 
illusion springs separation wherein all sor- 
rows have root. (6) 

sicf <?5r ll 


* Difference, duality, manifoldness, variety, 
13 
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He who gains a clear knowledge of the 
five sheaths (of the self) does not experience 
•the five sufferings. The wise, therefore, 
always investigate the five sheaths. {/) 

By a clear knowledge of the five sheaths, 
anna-maya^ prana-maya, mano-maya, m^nana- 
maya and ananda-maya^ each within the one 
before it, the self becomes capable of being 
revealed. (8) 

?fltrrr qjqjzi; i 

5n3?q%; q«iTg; ij ^ ii 

This (gross) body which is called the 
anna-maya sheath, is not the self, for it is 
non^sentient, almost like an earthen vessel, 
and is non-existent before birth and after 
death. (9) 

* Avidya, ignorance ; asmtta, egoism , ra^a, desire ; 
dveska hate, ^nd abhimvesa^ fear of death. 
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So much of the atmosphere as is 
contained by the body is the prana-maya 
sheath. How can this be the self, being 
afiflicted with hunger and thirst ? (lO) 

U II 

Nor can be mano-maya sheath be the self, 
which thinks of the body as ‘ I ’ and of 
home, etc., as ‘ mine and which is the 
slave of likes and dislikes. (Il) 

Nor can the individual consciousness 
known by the name of vijnana-maya 
(sheath) be the self, for it is only a reflection 
of the pure consciousness, *' disappearing in 
deep sleep and permeating the whole body 
in conscious moments. (I2) 

q: I 

3irfF?^5RIiTr ^Sfir^: il (I 


Tne Supreme Self. 
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How can I-ness (or egoism), which is 
called the ananda-maya sheath, be the self, 
fondly imagining “ I am happy ” by reason 
of the small fractions of bliss found is deep 
sleep ? (13) 

That which shines as the reality is bliss 
itself, is the self of ail, for it exists before 
and after, is changeless and uncontradict- 
abie. (14) 

3T3¥ffq^TS?rJT2fI^: 11 

If nothing different from the annamaya 
and other sheaths is perceived, it cannot 
nevertheless be denied that there is one 
that perceives the annamaya, etc , sheaths. 

U5) 

^ 11 II 

Although the self, being of the very 
nature of consciousness, cannot therefore 
be the object of consciousness, neverthe- 
less there can never be a doubt regarding 
the absolute existence of consciousness 
Itself. (1 6 ) 
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fT I 

The self experiences all things, but can- 
not be experienced by anything- The sun, 
that illumines the whole world, is not, in its 
turn, illumined, (17) 

m ^ ^ lU<i U 

What is neither that nor this, so or thus, 
that much or this much, — that should be 
understood to be Brahman, Otherwise, it 
will be a mere object, and not directly 
knowable. (18) 

While everything that is perceived as 
"'this, this’ is contradictable^ the reality 
that IS ‘ not this ’ is not contradictable. It 
is, moreover, not unrealisable, because it 
exists. (19) 

qrii^irfq m ^qqqq»T5RqTc^ 1 

5?8[[ar q«i^ ii Ro n 


Unreal. 
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Brahman, although not knowable (by the 
intellect', is yet not unrealisable, because it 
IS self-resplendent. The passage, “Brah- 
man is reality, knowledge, infinity,” ex- 
presses the definition thereof, (20^ 

?rl% I 

As long as there is limitation by the 
powers of the sheaths, the conditions of 
individual soul and Supreme Self affect it. 
Otherwise, these two conditions disappear, 
and its real nature without any distinction 
shines forth. (21) 

m II 

If it IS determined by ordinary reasoning 
that, when everything visible is known to 
be unreal, there is naught at all, it is further 
determined by the Vedas that, what is esta- 
blished as naught at all, is Brahman itself. 

( 22 ) 

Ri%«?R?iq ll^^ll 
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Although this is so, to those that are 
devoid of even a thought of passages like 
“ that thou art,” the seif, though (ever) res- 
plendent Within becomes, as it were, in- 
visible. (23) 

Therefore, by a contemplation of the 
meaning of such passages through an 
examination of their word-meanings, an^ 
by the glory of the grace of the Master, 
one directly sees the self in an instant (24) 

5lT=5^(S§: U 

The expressed meaning of the word 
^ thou ' is the (individual) consciousness that 
prides in being doer, (enjoyer,) etc, super- 
imposing the functions of the body, the 
senses, etc, on the self as if they were 
identical. (25) 

11 

The derived meaning of the word ‘ thou ’ 
is the consciousness that manifests itself as 
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the witness of the body, the ego, and the 
•senses, distinct from them. (36) 

'O 

The expressed meaning of the word 

that *’ is the supreme self which is know- 
abie from Vedantic texts, which is the 
efficient cause of the whole universe, and 
which is endowed with omniscience, etc. 

(27) 

s^shsii: n II 

The derived meaning of the word that ” 
is the supreme self, free of all condition 
whatsoever, beyond all phenomena, abso- 
lute, secondless, external, and realisable by 
(direct) experience. ( 28 ) 

fqftqoi^^Jicrr i 

Jiqi% q?r?ll5JT?Tt ^ II 

The relation between the two word-mean- 
ings is either sameness of object, or the 
relation of attribute and subject, or that of 
indicated and indicator. ( 29 ) 

qa[{5cr 3»r^f5rq;r: u 
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Those versed in interpretation explain 
sameness of object ” as the application of 
words, mdividuaiiy denoting different 
objects, to denote together the same object 

(3Q) 

i 

Visibility and invisibility, fullness and 
the having a second, are mutually con- 
tradictory. Therefore, in the case on hand, 
the derived meaning alone is possible. (31) 

Derivation of meaning is the denotation 
of an object not unconnected with the 
primary meaning, in a case where the 
primary meaning cannot be adopted owing 
to its contradiction by other reasons. (32) 

5n=5q{T| I 

Exclusive derivation of meaning ^ is the 
denotation of a different object connected 

•Derivation of meaning is of three kinds : exclusive, 
inclusive, and partly exclusive and partly inclusive 
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with the expressed meaning, but completely 
exclusive of the latter ; for instance, the' 
hamlet on the Ganges.* Such derivation 
of meaning is not applicable to the present 
case. (33) 

^ qrirr u 

Inclusive derivation of meaning is the 
denotation of „ another object without 
abandoning the expressed meaning ; for 
instance, the red + (one) is running. Such 
derivation, too, should not be adopted in 
the present. (34) 

fgr^r li 

The partly exclusive and partly inclusive 
derivation is that which excludes a portion 
of the expressed object and denotes another 
portion thereof ; for instance, “this is that 
Brahmin.” This mode of derivation should 
be adopted m the present case. (35) 


* Which really means ''the banks of the Ganges ’’ 
t The quality of redness cannot run The red horse 
or other animal is meant 
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The- sentence, “this is that Brahmin”, 
indicates the Brahmin alone by excluding 
the remoteness and the nearness of place,- 
(time), etc.* and thus ^ denotes identity 
between ' the meanings .of the two words 
C this ' and ‘ that ’)• (36) 

In the same way, the sentence, “ that 
thou art ” indicates the Supreme Self that 
fs the reality, by excluding directness ancf 
remoteness, etc., and thus clearly denotes 
identity by the word “ art.” (37) 

In regard to those that realise as “ I ” 
the reality thus indicated by the principal 
text declaring identity, the Vedas declare 
that they shall be free from all sorrow. (38) 

Rf^F: fqf%5l=qeT I 

Between the two indicated by “ that'* and thou ’ 



204 SKIiECT WOEKS OP SANKAEA 

It is generally observed, both m secular 
and Vedic matters, that words of injunction 
{alone) are capable of inciting one to action. 
How can the same hold good in the case of 
passages like “ that thou art ” which 
(merely) reveal a thing already established ? 

( 39 ) 

It is not injunction alone that can incite 
one to action, but also an assertion regard- 
ing a desired object. A person will begin 
to act by virtue of the knowledge. “ Here 
is the king” or “a son has been born.” (40) 

Although, according to the Vedic pass- 
ages declaring identity, the self is in- 
cessantly revealed, yet it is not possible to 
realise it for those that are devoid of the 
grace of the Master. (41) 

3Tsr^ porr ?! II 



DEFINITION ON ONE’S OWN SELF 205 

Do not think, ‘ what is the need for a 
Master, since one, by himself, can attain a 
knowledge of the self by avoiding optional 
and prohibited rites and by purifying the 
mind through the performance of pres- 
cribed rites ? ’ (42) 

Knowledge (of seif) cannot result from 
rites alone, without the Master that is the 
ocean of mercy; for it is established by the 
Vedas that only he who has a Master can 
know. (43) 

¥[^ 1 % sfRIoi 2II \] 

The Vedas are the highest authority,, 
either because they are beginningless or be- 
cause they are the utterances of the 
Supreme Lord. Knowledge, (therefore,) 
cannot result either by itself or from any 
other authority. (44)' 

The Vedic sentence, which does not 
depend on any other proof, but on which 
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depend all proofs, is the only source of the 
knowledge of Brahman and other things 
that are beyond the senses. (45) 

^ JTfrtfTJT: II « ^ ti 

Those that attempt, by means of proof, 
to realise a knowledge which reveals the 
proof itself, are such wonderful beings that 
they will burn fire itself by means of fuel. 




The Veda is beginnmgless, and the self- 
resplendent Lord himself manifests it. In 
view of its manifestation thus, the great 
ones have declared that it is the (highest) 
authority. (jy) 


51 (1 (1 

As no authority is equal to the eye in the 
perception of forms, so is there no autho- 
rity for knowledge, equal to the Veda, in 
the realisation of that which is beyond per- 
ception. (3) 
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ETiirio^ Ri^qr^ ^ f%T%^ ii 

If any treatise elucidates at ruth establi- 
shed by the Vedas, it is merely a repetition 
and iS not indicative of any authority what- 
soever. (49) 

H'^oH 

Of the Vedas consisting of the parts, one 
part' enunciates duality and the other t 
plainly expounds the one (secondless) rea- 
lity. (50) 

The secondless alone is real. Duality, 
being only superimposed thereon, is not 
leal, like (the illusion of) silver in the 
mother-o’-pearl, or the appearance of water 
in a mirage". (51) 

It is not proper to say that the secondless 
reality may be superimposed on the unreal 


The karma-kanda 


t The jnana-kanda» 
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and dual ; for superimposition is (always) 
that of the unreal on the real. (52) 

Jriirr u u 

Both cannot be superimposed, for there is 
naught different from them and superimpo- 
sition cannot be on nothing Hence, the 
reality of the secondless (self) must be 
accepted. (S 3 ) 

g srraTi?! 

What IS expounded by the Vedas is the 
secondless (Brahman) that cannot be known 
by direct perception and other proofs, and 
not duality, for the latter is already esta- 
blished by ordinary reasoning (54> 

sT^tsR ^Tg[ II 

The secondless (Brahman) is of the 
nature of happiness, while duality is always 
unendurable misery The Vedas, there- 
fore, expound only that which is aspired 
for. (55) 

fggrrfrr^T iTT^qr^ 1 


Brahman, that is, eternal bliss. 
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In respect of the secondless reality which 
IS expounded by the Vedas and which is of 
the nature of bliss, some say that the condi- 
tion of individual self is its ordinary nature. 

( 56 )' 

If the condition of individual self be the 
very nature of (Brahman that is) absolute 
consciousness, then, like the heat and light 
of fire, it can never disappear. (57), 

i 

q^fii ii 

Some are of opinion that the individual’ 
soul becomes the supreme soul by virtue of 
spiritual effort in the same way as iron be- 
comes gold by the action of some chemical. 

issy 

Eform qoifscq^iFHTrT^: li ii' 

This is not right ; for when the power of 
the chemical disappears by lapse of time,, 
the golden colour that was imparted to the 
iron, also disappears. (59)^ 

14 
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Ilclf^^ qqri% ^ l%qra^3:}l 

In the same way, the condition of indi- 
vidual soul, With its characteristics *of 
pleasure and pain, will only seem to 
disappear (according to the above 
reasoning), but will not be utterly destroyed. 

(60) 

Tiq ^^k q^qrwqiqfqfq 

Therefore, if, by its very nature, it is the 
individual self, it will for ever remain the 
individual self. In the same way, if (by its 
very nature) it is the supreme self, it stands 
to reason that it is always the supreme self. 

(6i; 

qf^ qr ^pq sftq'^sffq ^rrqqq^q i 
qjfiiq qqf^ f^qqr qqq^q^fq fqf^q 5r^%; ii 

. Even if the individual soul were to attain 
(only a) similarity with the supreme self by 
virtue of spiritual efforts, it has been decided 
by all authorities that even that similarity 
must necessarily perish after some time*'. 

(62) 


* Because whatever has an artificial origin must 
have an end. 
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jftt >TtfT?iT% ^?iR5g; i 

STF^ig; 11 

Having therefore destroyed, by the know- 
ledge of the seif, the insuperable ignorance 
regarding one’s self and phenomenal limi- 
tation {samsara) which is of the nature of 
(that) Ignorance, one becomes oneself the 
Infinite, and naught else remains. (63) 

f^%55r; mw. m 

VO 

11 11 

All the Vedas and all religious treatises 
(smriti) expound the supreme secondless 
Self whose nature is reality, knowledge and 
bliss as the thing to be realised. (64) 

In respect of all the numerous Vedic pas- 
sages declaring oneness, all other passages 
are said to be subordinate thereto. (65) 

fR 11 ti 
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From passages like “ that thou art, 
how does the knowledge of non-duality 
spring up, at whose very origin the 
conditions of doer, etc., disappear, like 
darkness at the rise of the sun ^ (66) 

Eri%: I 

11 11 

Those versed in ritual argue that know* 
ledge occurs in the ritual portion (of the 
Veda) and is therefore an auxiliary to rituaL 
But how can knowledge be an auxiliary to 
ritual, since it occurs in a quite different 
context ? (67) 

The two portions (of the Veda) relating 
to ritual and knowledge, are entirely 
different, both in respect of the aspirant’s 
qualifications and the subject dealt with» 
This being so, how can they be principal 
and auxiliary in relation to each other ? (68) 

This and the first half of the next verse are the 
view of the mimamsaka or ritual school. 
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Knowledge cannot exist in ritual. So, 
too, ritual cannot exist m knowledge. How 
is any correlation possible between the two, 
which are like sun and darkness ? (69) 

n 'So ll 

Therefore, for the removal of illusion, 
knowledge does not need the ^assistance ot 
anything else, in the same way as the sun 
for the dispulsion of the densest darkness, 

(70) 

^ qq: 11 v 3 ^ 11 

The supreme self that is the witness of 
all, is itself that unsullied knowledge. The 
witness, therefore, is not affected by those 
limitations (of ignorance) but is (even) 
reality, knowledge and bliss. (71) 

Its relation to them as (subject and) object 
is (illusory) like the relation of rope, etc., to 
serpent, etc. The Vedas, too establish the 
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same truth by declaring ‘‘ this (seif) is ever 
unattached.” (7^) 

^ m srr^rf^ i 

551^ ?T ?! II 

That which cognises both subject and 
object is the supreme self itself. Neither of 
them can know it. That which is neither 
subject nor object can alone know (itself) 
clearly. (73), 

Some say that the nature of doer, 
(enjoyer) etc. and ail else is manifested (in 
the self) by its power of maya^ This is (how- 
ever) a delusion, because there is naught 
other than Brahman. (74) 

2is?rs^JF2i;^ 11 

That Brahman being known, all this 
universe will become known, in the same 
way as all earthern jars, pots, etc., become 
known by the clay, which is their cause, 
being known. (75) 
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\\^%\\ 

This (Brahman), then, is the one cause, 
devoid of ail distinction, of the nature of 
purest consciousness. From that which is 
the sole reality, conditioned by maya, 
sprang forth ail this universe. (76} 

'O 

Some say that the cause is non-entity, 
(But) the non-existent cannot be a cause. 
The power to generate a sprout is visible to 
ail, only if the seed exists. (77} 

TOiUI 

He who declares the cause to be non- 
entity, can manage affairs with the son of a 
barren woman and quench intense thirst by 
drinking the water of a mirage (78) 

ci^rri^e^er II 

As this doctrine of a non-existent cause is 
untenable both according to scripture and 
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reason, it follows that real entity is alone 
the cause of all the worlds. (79) 

afqq; ii <:o n 

This reality, higher than the highest, 
manifests itself as the worlds, also as 
teacher and pupil, also as (the fourth-faced) 
Brahman and other gods. (8o) 

g^iTr^^Tt^i^cicj: ftiUTFcir: ii 

For those whose minds are not ripe, the 
impression that the world is real will tend 
to bondage (of births and deaths.) Hence, 
the Vedantas declare all this universe to be 
unreal. (81) 

On the other hand, to those great persons 
"whose minds have become ripe by virtue of 
their past merits, the Vedas declare that all 
this universe is Brahman alone. (82) 

sTJjRT ^ 11 
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Those that do not realise the gold 
understand a golden ornament only as an 
ornament. So, too, those that are devoid 
of realisation do not perceive the world to 
be Brahman. (83) 

How can Brahman be unknown to any- 
one, which is realisable by means of 
I-ness ? ’*' And yet, it is impossible of 
realisation by the unenquirmg ignorant.(84) 

!T«iiTT ^3r?^2iif^5rilis^ll 

All persons carry on their activities at ail 
times by means of the ideas and 

*^this.” Of these, the former relates to the 
inner self, and the latter to external objects 
like the body, the senses, etc. (85) 

'O 

t e. realisable by the experiences common to all, 
“ I am,” ” I know,” ” I feel ” etc. 
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If the idea of I ” springs up in respect 
of the body, senses, etc., it is then a huge 
delusion ; for, delusion is defined as the 
perception of anything in what is not that 
thing (86) 

It therefore stands to reason that the 
supreme self that is the witness of all is 
alone denoted by the idea “ I ” This 
I-ness, although devoid of consciousness, 
becomes conscious, as it were, by its 
contact with the self. (87) 

2?: it 

The direct meaning of the clear and 
unmixed conception, ‘‘I*’, ‘"I”, in all 
bodies is therefore Brahman alone. (88) 

®r|tT^; q^JTTcJTF 11 II 

By the word “cow”, the genus ‘cow’ 
is primarily meant; but, from the context, 
a particular cow is also indicated. In the 
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same way the primary meaning of “I” is, 
the supreme self, but, by virtue of delusion, 
becomes ego. (89) 

3Tf^ ETf%Hi^g u 

Just as the power to burn, etc., is 
manifest in iron by reason of its contact 
with fire, so do the conditions of doer, 
(enjoyer) etc., manifest themselves in the 
“I” by reason of its connection with th^ 
seif. (90) 

Having understood the meaning of “ I 
to be the pure, transcendental, secondless 
(self) that is different from the body, senses 
and other objects, one should not attribute 
any other meaning thereto. (91) 

\\%\n 

Just as, in the same body, the pleasures 
and pains are numerous in respect of the 
various limbs, so, too, there are differences 
of experiences in respect of these individual 
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soulsj although there is really no differen- 
tiation at all. ' (92) 

^?Tsfq 

A wise person should never enquire of 
the universe, ‘what is this’, ‘what is its 
nature ‘ how was it born ’ and ‘ what is its 
cause’. He should merely think of it as 
delusion. (93) 

asir q^iTRfrr n 

' The wood is forgotten m the elephant 
made of wood, and the elephant in the 
wood. ’* So is the supreme self forgotten 
in the universe and the universe in the seif. 

(94) 

q?*TRqr 11 

On the vast canvas of the self, the seif 
itself paints the picture of the various 

* Children treat it as an elephant, and the elderly as 
wood. So the wise see only the supreme self and the 
ignorant the non-self only. 
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worlds and the supreme-self itself derives 
extreme bliss from seeing that picture.”’ (95) 

The wise have the firm conviction that 
there is nothing else than the supreme self 
alone, consisting of pure consciousness, 
attributeless, imperishable, secondless, of 
the nature of bliss, and attainable only by 
direct realisation. ( 96 ) 

ax# 11 

The talk in the Vedas about knowledge 
and ne-science relates to the stage of argu- 
mentation. From the true standpoint there 
IS no such distinction, because Brahman is 
the only reality and there is naught else 
than this. (97) 

=^lf^cicfT^q»3; \ 

If one asserts that there is anything other 
than the self, even that is the self in Us 

* As a painter may draw a picture on the back of 
his hand and enjoy its sight himself. 
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aspect of existence. Anything which is 
different from being existent, is non-existent 
and therefore a mere void. (98) 

For the wise, although delusion has been 
conquered by the steady power of their 
knowledge of the self, yet it seems to re- 
main until the death of their bodies. But 
the self shines for them in its real nature. 

( 99 ) 

-S^iTRJi^t ^ ^q;3>^*Tqf^DT%TcUi 

This is the peculiarity of the wise, that, 
although they are looking at all the variety 
of phenomenal existence, they could see 
naught other than the self understood from 

all the Vedas- (lOO) 

For the wise that realise everything to be 
Brahman, what is there to meditate or not 
meditate, what to speak or not speak, what 
to do or not do ? (lOl) 
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nr^ Jirfq ^ sra; ^ =qifq li 

For the wise that see all objects as the 
seif {drik), there is neither bondage nor 
liberation, neither the condition of supreme 
self nor that of individual souL (I02) 

This IS the sole ultimate teaching of all 
the Vedas if they are repeatedly enquired 
into, — the Vedas which uncontradictably 
reveal the self and which are the highest 
authority possible. (103) 

poir fczijjToiTq g ( 

ii 11 

Thus taught by his master, the disciple 

saluted his feet with joy and meditated 
within himself on the truth established by 

his own direct realisation. (104) 

arsiiisf qr^st 1 
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I am undecaying, I am imperishable, 

I am the Lord {prajna\ I am the conscious- 
ness that is the inner self, I am full of 
supreme bliss, I am the supreme seif 
{parama stva), I am the infinite, ( 105 ) 

3Tigr^5TtqiT%%: 11 

I am the greatest of those that have rea- 
lised the self I am the enjoyer of the reaii* 
sation of my own bliss. I am he whose 
glory IS realised as I ” by all beings down 
to children and the illiterate* (l 06 ) 

II ^OVS 11' 

I am averse to sensual pleasures. I am* 
full of the bliss, knowledge and realisation 
of the self. 1 am far aloof from any 
thought of the objective. I am delighted’ 
at heart by that which is not objective. (I07> 

lam the Lord of Lords. I am devoid of 
even a touch of jealousy and hatred. I ami 
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be that fulfils the desired object for those 
who are bent on realising the goal. (io8) 

I alone am the origin of the worlds. I am 
he that sports in the garden of the Upani- 
shads. I am the flame of the sub-marine 
fire that will dry up the overflowing ocean 
of sorrow. (109); 

I pervade up and down and around witb 
my own extraordinary glories. I am he wha 
appears to be determined by means of 
argument, counter argument and enquiry. 

(no) 

11??? It 

I am the seer. I am the host of seers. I 
am the act of creation and I myself am the* 
created. I am prosperity, I am progress, I 
am satisfaction, I am the glow of the lamp 
of satisfaction. (ill) 

15 
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I am one. lam devoid of all distinctions, 
such as this,” like this ” or “ thus/' I am 
he that should be worshipped by the non- 
desirous, I am devoid of the inner feeling of 
merit or dement (ll2) 

I am the revealei of oneness I alone am 
the supreme reality for minds purified by a 
thorough understanding of the (Vedantic) 
formula I am the sun that dispels 
Ignorance like the darkness of the night. 

( 113 ) 

I am the efficacy of herbs I am the warp 
and woof of the worlds. I am the bee in- 
toxicated with the fragrance of the bliss of 
seif emanating from the lotus of the sacred 
syllable Om. (I14) 
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I am the healing balm for evils I am 
devoid of ail conditional properties I am 
the acme of liberality I am he that rescues 
all by (granting) the fourfold desires m 
vg/ious ways. (II5) 

VO 

I am the goad of all powerfuilest 
elephants, being greater than them. I am 
as spotless as space. I am devoid of 
emotions generated by the god of love. (Il6) 

Amidst doubts and doctrines regarding 
the self, I am he that is realised by uner- 
ring instruction I am averse to transient 
pleasures. I am fittest for the plenitude of 
eternal bliss and knowledge. (ll/) 

* Dharma, merit, artha^ riches, kama, pleasure and 
moksha, liberation. 
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I am filled with the nectar of mercy. I 
am he that devours all the worlds including 
that of the lotus-seated. ■ I am devoid of the 
sinful “ I I am free from the contagion 
of sin and virtue. (ll8) 

I am beyond the scope of the senses. I 
transcend the ether {akasa), I pervade 
phenomenal existence which is (unreal) like 
a skyflower. I am unattainable by the 
wicked. I am bent on dispelling imperfect 
knowledge* (1 19) 

The very mention of duality will slip 
away from me. I am he whose dwelling is 
the innermost heart of all I am attainable 
by the contented. I am the perfect consci- 
ousness that knows no going or coming. 

( 120 ) 


The four-faced Brahma. 
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I am a host of suns for destroying the 
accumulated darkness of densest delusion. 
I am the various •divisions of time, hour, 
day, night, year, yuga and Icalpa- (l2l) 

The sentient and the non-sentient are my 
forms. My actions are extolled by the 
wisest. I am inaccessible to the unsteady. 
My abode is the other shore of the 
boisterous ocean of phenomenal existence. 

( 122 ) 

?nPc{iTifriF=!f[si»3; ii 

I am elated with the joy of conscious 
bliss that is hidden down the ocean of the 
Vedas I am concealed to those whose 
minds are fond of deceptive verbiage. I 
am attainable by the way of peace. (123) 

I am the root of all objects from the 
lotus-seated (Brahma) downwards and of 
the five great elements. I impart bliss to 
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the worlds. I am free from birth, age, 
disease and death. (124) 

I am the several varieties of noise like 
the buzz, the grunt, the tinkling and the 
roar. I am he that illuminates the mansion 
of the heart by the lamp of self-reaiisation 
promptly lit. [25) 

f RJii fqrrt f r^TSf i 

I am knowledge. I am the known I am 
the knower. I am all the aids to knowledge. 
I am that pure sole existence bereft of 
knower, knowledge and known. (X26) 

My nature is beyond all principles. I am 
devoid of the thought that I am among 
them. I am difficult of attainment for the 
Ignorant. My secret is realisable by a 
knowledge of the words “ that ” and ‘'thou.’" 

(127) 
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I am the foremost of all deities, demons, 
fiends, men, animals and mountains. I am 
without body and senses I am the various 
directions like south, east, etc (128) 

srfrh^fT^st ! 

I am of the nature of right and wrong I 
am free from the bondage of right and 
wrong etc. I am easily attainable by those 
that follow the right. l am the happiest. 
I am the origin of the Creator himself. (129) 

I am devoid of names (and forms) etc. I 
am free from hell, heaven and liberation. I 
am he that is realised by the ultimate inner 
sound. I am the essence of all the Vedas 
and of the whole universe. (130) 
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I am he whose mind is purified by the 
knowledge of the reality which dispels the 
distinction between the supreme self and 
the individual soul. I am the original I am 
the change. I am the fruition of all 
fortunes. (131) 

In the shape of the serpent, the mountain 
and the elephant, I bear the whole weight 
of the world. I (am Siva who) destroyed 
the five-arrowed (Cupid) by the fire ema- 
nating from the eye in the forehead. (132) 

I never become bound. So, too, I am 
never liberated from bondage. I am never 
such as to be taught I am not the teaching. 
I am not the teacher. ( 133 ) 

«Tf^t ! 

I am devotion. I am worship. I am libera- 
tion. I alone am the means to liberation. I 
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am the ruler of ail beings. I am the root- 
cause of all that is past, present and future. 

(134) 

1 am respected by the great. I am dis- 
respected by the ignorant. I am difficult to 
attain, owing to the evil tendencies of the 
mind deluded by pride, desire and vanity. 

(135) 

2T3f?[q5[}Tr?fqRqf;2IllTlT^lt I 

11 11 

I am the sacrificial rite, the sacrificer, the 
pnest and the sacrifice. I am free from 
control of mind etc.'* I am Yama, Varuna, 
Kubera, Indra, Nirriti, Y'ayu, Isvara and 
Agni.t (136) 

11^^ 'll 

I am the glory of that playful glance that 
affords protection and witnesses the control 

* The eight limbed (or Raia— ) Yoga. 

t The eight deities presiding over the eight cardinal 
points. 
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(of the universe.) I am established by the 
authority of that realisation which springs 
up amidst conditions wherein there is 
neither night nor day. (I37) 

II 1! 

I am the definition and the defined. I am 
the implied meaning. I am devoid of dissolu- 
tion etc. I am the gain and the loss. I am 
the unattained amidst the attainable. (138) 

11 11 

I have no castes or rules of life. I am the 

sacred syllables. I am the respected among 
the most respectable. I am beyond the 
scope of speech. I am within the words 
and the meaning of every sentence (139) 

I am unattainable even by hundreds of 
philosophies for minds that are devoid of 
peace and self-control. I am the sole refuge 
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of the wise. I break to pieces countless 
doubts of various sorts. (I40) 

I am free from the six states' and the six 
tastes. (■ I have no enemy. I am free from 
the SIX bodily sheaths + I am beyond the 
thirty-six principles.S (141) 

I am the bliss of realisation. I am the 
celestial tree that grants the desire for 
absorbed contemplation. I am free from 
phenomenal condition. I am the direct 
realisation of the Vedanta {atma vtdya), 

(142) 

q5i5[ijr 11 


* Birth, existence, growth, ripeness, decay, death, 
t Sweet, sour, salt, bitter, pungent and astringent, 
i Skin muscles, blood, nerves, bones and marrow, 
§ The five elements, the five pranas (vital breaths), 
the five sensory and the five motor organs, the four 
aspects of the mind, mahat, kala^ (time), pradhana^ 
maya^ avidya^ purusha, bindu, nada^ saktt, siva, santa 
and atita. 
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I am the oblation to the gods and the 
oblation to the manes I am devoid of ail 
ideas of rejection and acceptance. I am 
Vishnu, I am Siva, I am Brahman (the 
creator), and I alone am their cause. (143) 

li ? n 

Ail my sins have been washed away. 
The sorraws of phenomenal existence have 
been dispelled from my heart. I am the 
root of all the various activities expressed 
by the letters ending with ksha and 
beginning with a.'*' (144) 

JT 11 

Why say so much I All this universe, 
sentient and non-sentient, is myself. Spray 
and foam and wave are not, in reality, 
substances different from the ocean. (145) 

?r IT SI irr?^ 1 

wj jjffr 11 

* (a) and ^ (kshaj are the first and last letters 

.of the Samskrit alphabet. 
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My refuge is neither my mother, nor 
father, nor sons, nor brothers, nor others. 
My supreme refuge shall be the foot placed 
by my master on my head. (146) 

3Trt^ 5r;iT?iT«?j^zp3; 

There is the foot of the master. There 
IS unbounded mercy in his look. There is 
whatever he has taught^ Is there any 
higher fulfilment of life ? (147) 

The looks of the venerable master are as 
full as the flood of rays of the (full) moon, 
they are a variety of the celestial tree in 
granting whatever boon is desired, and 
they soothen and quell the sorrow of the 
mind. (148) 

In the cave of the heart there lies for 
ever by herself, the serpent-maid of pure 
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consciousness, made happy by swallowing 
the huge frog of a fickle mind. (149) 

In the vast ocean of bliss and realisation, 
which IS myself, characterised by maya^ 
a thousand uni\ferse-bubbies spring up and 
disappear again and again. (150) 

II li 

Solely | 3 y the good ship of the master’s 
grace, wafted by the wind of good luck 
acquired m former lives, I have crossed 
the vast ocean of phenomenal existence, 
whose waves of sorrow are unendurable. 

(151) 

While there was the darkness of igno- 
rance, I saw the whole universe as a reality 
before my eyes. But when the sun of 
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knowledge has risen, I see nothing at all. 
This IS wonderful ! (IS2) 

flit f} 1 

^ JTfTl ffiTT [\ 

I prostrate not to the gods One who is 
beyond all gods does not salute a god. 
After that stage, one does no prescribed 
act. I prostrate again and again to my 
own seif, which is the root of ali endeavour 

(153) 

Sf JTt5[rrR?r I 

STF^SHT^^oftS-a 11 

Thus, rejoicing again and again at the 
thought of his having gained the knowledge 
of the self, he reaches the supreme state of 
absoluteness (katvalya), when the fruits of 
actions ripe for present enjoyment are 
exhausted. ( 154 ) 

The Lord facing the south'", himself, 
has composed this work entitled The 

^ Daksbinamurti, the Lord Siva in the shape of a 
spiritual teacher. 
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definition of one’s own seif”, which will 
dispel the darkness of ignorance and will 
carry one across the shoreless ocean of 
phenomenal existence. (I55) 

The sky of my mind is illumined by the 
sun of the master who is the Lord Vishnu 
that destroys the darkness of ignorance and 
causes the lotus of realisation to blossom. 

( 156 ) 


Here Ends 

The Definition of One’s Own Self. 
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^5T^t 

1^ JT ¥rrrl% f ifTfl srsFTf^: 1 

?rJTcq% %cf^?r^|%5i5in^ts? 

3iq If ^ 3rRrf^ ti 

t^f: mj jftoSFft =^13^: 

Tpl^l^ira 11 

»T1^5 ^5r^5r^IJgfg?q^q5F^>% ?jf%w 

qi^cfti q«ir q^q^: qRr^fq-^§q 


The Sivanandalahari, 9, 59, 61. 
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Stupid man enters deep lakes and 
wanders over lonely and terrible forests 
and long mountains, in search of flowers. 
Alas ! do not people here know to offer 
you, O Lord of Uma, the single lotus of 
their heart and rest in happiness ^ 


Lord of Gauri ! as the swan loves the 
lotus-bed, the Chataka bird, the dark 
(water-laden) cloud, the Koka bird, the 
sun every day and the Chakora bird, the 
moon, — even so, O Lord of beings, my 
mind desires your lotus-feet, which, sought 
through the path of knowledge, bestow the 
happiness of salvation. 


As its own seeds reach back the Ankola 
tree, as a needle is drawn to the magnet, 
as a chaste wife remains with her own lord, 
as a creeper clings to the tree, as the river 
merges in the ocean, — if thought thus 
reaches the lotus-feet of Lord Pasupati and 
remains there for all time, that is said to be 
devotion. 


The SlvanandaUhari 9, 59, 61. 
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?r =grir?f a^fq ^ ^ ^rr^ ^g^qssir: i 

51 5fr^ =q ^ 3fr^ 

q\ 3fT^ %2?rf^0T»]^ II 

?fqaifq^|oirgf^^qr 

aq =q?aiqt2i! i 

5ffffq ?rqi5^^rRf9T %% 
f i^r 5rr^ci ^rrrctr ^ 5iqj% ii 

STfq^g iTiT: ^q^OT ^q^'tq 

5*1 qi^oiTiq^f^ I 
%^=5S35q ^^ ^irq^sir: 
gqr^qr^f 5T^#f n 

The Devyaparadhakshamapana Stotra, 1, 2, 1 0, 

^ilq zilq JRt 

s|q g%q 5iq i 

q|q qqlq 
q%q q%q qqgq ^ ti 

The Tripurasundari Vedapada Stotra, 10. 
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I know no Mantra, Yantra or Stotra ; I 
know no invocation or contemplation; 
I know no stories in your praise ; 
I know not your Mudras, not even how 
to cry out (to you) ; simply, I know, 
Mother, to run after you, which (itself) 
destroys (all my) distress. 

By a mistake of fate, poverty, laziness or 
the impossibility of becoming your devotee, 
I have dropped from your feet. Auspicious 
Mother ! Goddess who uplifts ail ! this must 
be excused (by you). A bad son may be 
born ; but there is no bad mother any- 
where 

Goddess Durga, ocean of compassion, 
I think of you (only) when I am immersed 
in calamities ; do not take it as roguery 
on my part ; (only) when hungry and 
thirsty do (children) think of their mother. 

The Devyaparadhakshamapana Stotra, 1, 2, 10. 

Wherever my mind, there be your 
form; wherever my head, there be 
your feet. 

The Tripur asundari Vedapada Stotra, 10. 
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*T5T »T5T 

»r5r I 

^!Tr% 

it ?i ^ ii 

5r|tit «rJir«TJTg;coif 

*T^f^ itg’s'irrq; i 
ft5r5fjJT?qT=t 

II 

^§[^^^iTft5iq=qq^ I 

^rqf%5rqf^^rd i 
qraf ^sit ?r 2=^^^ Tt| U 

'it ^sit 5T ?r^: 0 
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Worship Lord Govmda, worship Him, 
worship Him, you fool 1 When your 
appointed time draws near, (your) know- 
ledge of grammar will not save you, never. 

Fool ! abandon the desire for amassing 
wealth ; cultivate good thoughts in your 
mind devoid of avarice; the wealth which 
you get, as a result of your past Karman — 
please your mind with that. 

The water on the lotus-leaf is extremely 
unsteady ; even so is life fickle in the 
extreme ; know that, gripped by disease 
and desire, the whole world becomes struck 
with misery. 

So long as man is efficient to earn 
money, those around him ar'fe attached to 
him ; if he survives as a decrepit, none will 
even call at his house to enquire of him. 

The boy is immersed in play ; the 
youth, in the youthful damsel ; the old, in 
anxiety ; (but) none in the Supreme Being I 



^^'rR'Tr^JTJTsi^r i 
?r#tT^JT 
5% 5T »T5r^ 

5r?i^ iT^or 

5r^^5f^ 3?iqfiq; | 
f f 

^TSTrsTr^ qr^ 5?f^ n 
*Ti^ =qf;z^^ 

o2T§ ^cq% frsqg-^E^. I 

s?t7f^^qjT3r^fl[; i 
?r^JT^T^ f%% 

^q ^qsfjfrq ^ j%qq; II 

The Mohanxudgara 
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One goes on pilgrimages to the Ganges 
and the ocean, keeps vows, or makes 
gifts ; (but), — whatever the creed — the man 
devoid of knowledge does not obtain 
deliverance (even) after a hundred births. 

Birth again, death again and lying again 
in the womb of a mother i O God Murari ! 
kindly save (me) from this endless Samsara, 
so difficult to overcome. 

In you, in me and elsewhere also, it is 
all one God Vishnu; in vain do you 
become intolerant and angry towards me ; 
see your Self in everything ; leave off the 
nescience of (seeing) difference everywhere 

The ‘Gita’ and the ‘Thousand Names* 
of the Lord must be sung ; the form of the 
Lord of Goddess Lakshmi (Han) must be 
constantly contemplated ; the mind must be 
led to the company of the good and the 
possessions (one has) must be given to the 
distressed. 


The Mohamudgara. 
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3TRIT5T: I 

2ft si: 
q=^^2iT^ II 

The Sadachiiranusandhana, 3, 

Rra^JTTfrr 

># ^Tsiirisiq^ 3^qtwi?qq; i 
2i^ir^^ 5fiT?5tqqdq«jpf 

55iwq- %^ % II 

The Pratassmarana Stotra, 3. 

q5r5it$q 

sqrfqq't ^Rqwr, 

«I^T qqq, 

eq;555rqqq^qr%^^tS?cl?Rqr 
^1 ?ll 

qf^ qqf% sq^a'tqqsqf^qjqi^q II 

The Kasipanchaka, 5, 



I think of, at dawn, the foremost 
effulgence of my divine and creative Seif, 
that it may direct our (my) mmd(s) to the 

Bliss of Consciousness. 

The SadacharanuLsandhana. 3 

I bow, in the early morning, to the Full^ 
the Eternal, that sun-hued Purushottama 
beyond the darkness, in whose all-com- 
prehending form, this entire universe has 
been made to flash forth, like a snake 

where there is (only) a rope. 

The Pratassmarana Stotra, 3. 

This body is the holy place of Benar^es\ 
(and here flows) the all-pervasive Ganges 
of Wisdom, the mother of the three worlds ; 
this devotion and this faith are Gaya ; the 
contemplation of the feet of my own 
preceptor is Prayaga {Allahabad ) ; this 
inner self, the Brahman, the witness of the 
mind of all people, is the God, the Lord of 
the universe ; if everything (thus) abides 
in myself, is there any other shrine (besides 
It) ? ^ 


The Kasipanchaka, 5 
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iTf%: qRf^oWfroriT^rfirgilf^^f^: I 
smw: i^frfesstTRrrrquig^rr 

(O Mother !) whatever I articulate, may 
that be the saying of thy prayer ; may ail 
my manual craft be the gestures of your 
worship ; may my walking be going round 
you; my eating (and drinking), offering 
oblations (to you) ; my lying down, prost- 
rating (before you); may ail my enjoy- 
ments be m the spirit of offering myself 
to you ; — whatever act I do, may that be 
synonymous with your worship. 

The Saundaryalahari, 27. 

w ^s:??rqrsr: i 

q^orr 51 \\ 

Just as iron coming into contact with the 
philosopher’s stone attains at once the 
rank of gold and street-water becomes 
pure when it gets mixed up with the jfiood 
of the Ganges, even so, how will my mmd, 
extremely dirty with ail sorts of sin, not 
become pure if it is united to you in love ? 

The Anandalahari, 12. 



253 


^ 2 ?t% i 

irir 

^Rds^¥f^sT% ^sm ^ 

f^^ooftsi^Fr ^T^’\sf^ir f*i^sf^iT =^1*3; \ 

«TW[?£ITf^?irJ3?cl^RiT[sf^ 

iTfrff^ ft iT*t1 5[83 Jit (I 

This is the time to give; I am 
deserving of your gift ; you are a 
donor ; I beg not of any beside you ; and 
give me firm devotion to you alone, O Siva 
of compassionate nature I With that am I 
satisfied* 

I am poor, unfortunate, broken, grief- 
stricken, done up, torn asunder. O Siva, 
you are the inner soul within living beings 
and (yet) you do not know my suffering ! 
O Lord, do protect, me. 

The Sivabhujanga Stotra, 11, 16. 



2S4 


fit 

1% ^ mi I 

w^ 

3 I ^'3 SR-iTI^q^ir^: (I 

^Tsq 5ir(t ^ ir^: I 
2?5T?lt m-r^ 

W?5I^ I ^JT[? II 


Skanda’s form in my eyes, His glories in 
my ears, always His sanctifying exploits 
on my lips, His worship on my hands 
and His service in my whole body, — may 
my entire being be absorbed in Guha. 


Wife, children, kinsmen, cattle, male or 
female, everybody belonging to me in my 
house,^ — let all of them, O Kumara, be 
worshipping you, bowing _to you, praising 
you and thinking of you 

The Subrahmanyabhujanga Stotra, 26 , 28 . 
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%55rsf^ 

£T^T3[I^ %cl?siiTT«fg ^TfT I 

f% II 

O Rama, by the grace of the dust of your 
foot-step, even the stone attained conscious- 
ness ; where is the wonder m it if man 
attains the consciousness of Godhood by 
doing service at your feet? 

The Ramabhujanga Stotra, 16. 


^ * 1 %: 

VO 

^5tT 

^ II 

O Goddess Bhavani, when will (my) 
senses attain equanimity ? When will there 
be (for me) neither foe nor friend ? 
When will the pestilence of evil desire 
cea'se ? When will my mundane mentality 
perish to its roots ? 

The Devibhujanga Stotra, SO, 
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^^orq^JTfffrgEqjj; | 

3Tr?IT ^2?F^ 

55&ift5jref w II 

=^lt: srifr j 

JTtfT?sr^qf 

^^ |f| ii 

O Compassionate Man-Lion God with 

Goddess Lakshmi ! Give the support of 
your hand to me who, having got up the 
tree of Samsara, grown from the seed of 
sin, with the numerous boughs of Karman, 
leaves of senses, flower of worldly enjoy- 
ment and fruit of sorrow, is falling down. 

O Man-Lion Lord with Goddess 
Lakshmi ! Give the support of your hand to 
me, the blind man who has been looted of 
his great wealth of wisdom by the violent 
bandits called senses and has been flung 
(by them) into the deep desolate well 
of delusion. 

The Lakshminrisimha Stotra. 
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